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SATYASIDDHISASTRA
1
Prasthisa Skandha
DISCUSSION ON THE JEWEL OF BUDDHA
1. The First Wealth

The author, at the outset saluting the Buddha, Dharma
and Safgha premises that hc will elucidate the teachings of
Buddha (1-2).

Tt is considered to be a treatise of right knowledge which
follows strictly the satras, never contradicts the Dharmatd and
definitely leads to complete quiescence (3). The real imports

knowledge becomes wide open (4-5). From the wrong know-
ledge result several defects like sins, wrong efforts, ill fame and
mind’s distraction, etc. (6). The person who desires to do away
with them, should approach to a teacher possessed of a deep
Xknowledge with & view to acquiring a right treatise ( Sastra) (7).
To serve a good teacher is the source of good ( knowledge ) and
T treatise; and immense merits result from a good treatise (8).
A person of sharp wit even though well-versed in tens of
thousands of perverted treatises, never gains the ready wit, fame,
and material benefits in the debating assembly (9). Learing
1 the Buddha’s supreme dharma and his teaching one should
" (attempt ) for making Dharma cndure for long and never for
fame (10). T shall now compose the treatisc of truths after

‘,ﬁo- doctrines; Buddha has listencd to all. I therefore,
'_Whmm_‘impwlofﬂllﬁpinh(ll).
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Now the author investigates: Why is the Tathigata
addressed as Buddha? What are his characteristic virtues making
him worthy of salutation? Though he is truly a human being,
he has, however, secured omniscience in all aspects, and realized
the self-characteristics of things with all distinctions. He has
been free from all sins, has acquired all the good merits, and has
been always searching after good to humanity; and hence he is
designed  Buddha. Dharma is what is preached for teaching
the people (the ultimate good ). The Safgha consists of those
who practised that Dharma.

The Buddha deserves homage of all men and gods, because
he is adorned with five aggregates of Lore. There are other
holy persons who are also equally so adorned but Buddha's
‘qualities are purer and blemishless. His wealth of good conduct
~{4ila) is pure because he is never negligent in his corporeal and

other zctions. He has cultivated for an immeasurable length
of time the loving heart and never entertained any ill-heart (to

The'Buddha is adorned with the aggregate of concentration.
He hl acquired omaiscience due to concentration. His con-

ey
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the Buddha'is said to have remained in a constant concentration.
He' has abandoned all feclings such as joyfulness ( prdmodya)
ete. which distract the dhydna and concentrations. Heis the
foremost of those who have obtained the divine supernormal
intellections as a result of their prolonged concentrations. He
could walk simultaneously in all ten quarters and innumerable
spheres of existence by virtue of performing a Rdhi-steps. He
discharges all the functions at his will. He controls over all the
created beings (nirmita). His mind is pursuing after all living
beings lest they should approach him. He having mastery
(over his mind) arouses unhappiness-notion towards happiness,
i tion towards i and the indi

notion towards the both. Because of his mind being well
cultivated he doés not contemplate any reaction to the unhappy
events like harsh speech, etc. He is unbeaten in the super-normal
intellections: divinc eye, ear, discernment of other’s thought and
reminiseenice of previous births.  He is 5o due to his concentra-
tion-strength.” He has a manifest comprehension ( abhisamaya )
over the dhydna and concentrations. He can cater into and
emerge from thiem. . They are his powers as will be stated in the
next chapter. No other individuals have any such thing. There-
fore Tathigata is endowed with the concentration-aggregate.

He is adomed with the wisdom-aggregate. He has
ed two-fold ignorance which is hiding dhydna and giving
se to passions. He has obtained Dharma by his own effort.
thmp(inmuehngupmindmmmmsme true

neaning, and never gets exhausted in logical analysis and insight.
Other teachers are not so adept. The Dharma preached by the
Buddha is capable 1o lead one to the goal unlike other dharmas.
d wmdnmm:musﬁnc and never deviated
om the truth; meditation on the foul aspect of things e.g., tends
to the destruction of the desire for things.
" The Buddha is endowed with the ageregate of emancipation.
His ‘mind has been emancipated from the two-fold ignorance,
and has no more trace of it. v E
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(causing ) pleasant resultant hercafter, (4) unpleasant here
(causing ) unpleasant resultant hereafter. The Buddha discerns
their executor, object, motive and resultant. The Sutra says:

a person is already pleased in his mind, and pure at the moment
of giving charity, and does not repent after giving it. This action
of the fruit-resultant is termed Resultant. The Buddha alons
discerns what action is heavier and what is lighter, what action
is of definite fruit and what is of indefinite fruit, and what action
is of immediate fruit and what is of distant fruit, ctc. No other
person can do so; hence it is termed “ power .

(3) The Buddha discerns the defiling eficct, sustenance,
decumulation and purifying effeci of all dhyanas, vimoksas,
samddhis and samdapattis. Dhydnas and samddhis are 4 medita-
tions and 4 ariipya it Vimoksas, 8
Samdpatti is meeting face to face (abhimukhya-labha) with the
operation of these concentrations. The Buddha has the know-
ledge of all these things; hence this knowledge becomes power.

(4) The Buddha understands truly who is of sharp faculty
and who is of dull faculty. Sharpness of faculty lies in the pro-
minence of the faculty of faith, etc. and its dullness in their absence.
The extreme limit of the sharp-facultied men is the Buddha and
others and the same of the dull-facilticd ones is Nigadisaka.

(5) The Buddha understands truly the world of various
habitual desires, adhimukti ( = icchd). A person who is addicted
to wine likes wine. Tathgata understands that this person is
maehzd to ﬂve snmul pleasures and that person to the mind's

Thus he preaches
Dharma accordingly. Thiswise he releases all living - beings
from the worldly sufferings.
(6) The Buddha understands truly the world of dificrent
taste, dhdtu ( =abhiruci).  Devadatta and others abuse Tathigata
mymdlﬁﬁhmpmofduplymmm
‘acts and mind. One becomes likewise
Mﬁﬂu&mwﬂw “Some person

vaag
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desire by his innate nature and some person has it

 sight of a desirable object. Tathigata understands all

such desires and tastes ( dhdtu-adhimuki); this faculty is termed
power.

(7) Tathagata understands truly all comprehensive paths,
yiz. the path leading to hells and the path leading to heavens
y upto Nirvipa. A man of impure action, sdsravakarmaka is

hoﬂeoflheﬁveplws of birth (gati). The Buddha

tands all these events.

(8) Tathigata’s knowledge about the fruits of the previous
actions is termed power of knowledge relating to his memory of
‘the preyious births. He recollects all places of birth ecither in
the. or ar@ipa-world not only of his own, but of others
as well. So it is termed power.

(9) Tathagata perceives through his divine eye the
elemental streams of all the three worlds of future period. He

= mmmwmnnmmmmmdmwmm
This his of

s mns md power.

(IB) He understands through his knowledge of destruc-
iﬁ‘ of impure elements, dsrava, the stoppage of the elemental
ums.  Certain persons continuc  their life after death and
 eertain others stop it. 1t is generally termed the path of Nirvipa.
@ These ten powers are accepted on the basis of defilement
purification. The first nine powers constitute his perfect
W and the last one his complete obliteration of passions.
is adorned with perfect knowledge and destruction

)he deserves our homage.

3. Four Modes of Fearlessness ( vaisdradya)

- They are: (1) Omniscience ( dhi ),
(2) Awarcness of the destruction of all defiling forces,
mwmmmmumw«mmg
the path #nd (4) Knowledge of the path for destroying the
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misery. The first is constituted of the first nine powers and the
second of the last power. These two modes form the Buddha's
wealth of personal merits ( svdrthasampad ). The last two modes
of fearlessness are those by virtue of which he makes others
possess the same wealth.

The difference between the power and fearlessness is this:
the former is a comprehension ( abhisambodhi ) and the latter is
what is acquired by the power. The Buddha by virtue of full
comprehension becomes fearless. Even in the presence of full
comprehension one may become dread from the others, But
the Buddha is not so. The fearl consists in the !
tion of that comprehension. Others even though possessed of
comprehension are not skilful in comprehensive preaching.
TInexhaustible knowledge is bala ( power ) whereas inexhaustible
pratibhina (ready wit) is yaifdradya. Delineation of the plane
of birth is bala, whereas the mastery over that is vaisdradya.
The cause is bala and the fruit vaisiradya, because the latter results
from the former. A person becomes dread because he cannot
convince others. Bul there is none whom the Buddha has not
convinced, Le. conquered and hence he is fearless. It is the
Buddha who is skilful in speech and comprehending its real
import. He is fearless, because having perfectly understood the
true meaning of all Shtras and Sistras he clucidates all the
questions and counter-questions. He is again fearless by virtue
of being free from blemishes in respect of family, lineage, com-
plexion, deep learning and good conduct.

Asura Brihmana addresses the Buddha: The person who
speaks of things as they are, and preaches a progressive path
logically and on the basis of facts cannot be distracted hence
hnnmvlﬂiug Tlleptuouwhoueqmppedmlhmfﬂ

also
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finally one’s own conclusion. The Buddha is fully equipped
‘with all these four. No man or god could overcome him in the

being trained under innumerable Buddhas like Dipaikara, etc.
cannot at all be overcome.

The Buddha has accepted two truths: samvrti and
paramartha; hemce he never quarrels with worldlings. The
ordinary person says: Tathigata exists after dissolution of his
body. The Buddha also speaks the same. If the ordinary
person says the reverse, the Buddha also follows it and never
quarrels with him. Hence he cannot be shaken in the debate.

The Scripture ( Sastra ) is two-fold; true scripture and false
one. The scriptures of other teachers are, in major parts,
deceptive. But the Buddha's scripture is perfectly truc. In the
dispensation of the Buddha is stressed the purc conduct which
leads to destruction of suffering. The discourses of the Buddha
are pure in their words and meanings and never deviate from
the true natare of things and never resemble those of other

His speech ( lit. path ) should not be taken too literally
but in its inner comprehension. So says the Buddha to his
s : Entertain no predilection towards my speeches but
n jtual knowledge in your own body. Again he
says: Be straight-forward. The Dharma being preached i the
you will realize the path in the evening and again the
Dhmnheb;preuhedinlhemh.youwiumﬁumepmh
in the next morning. The Buddha is accomplished in perfect
Wwimmdmmmmdhmrmu.

" Men of a little wit cannot understand what the great man
. The great man, however, can fully understand the

the origin of those
defects and the way of removing them. Other teachers are
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unskilful in comprehending the destruction of sins and quarrel with
one another, whereas the Buddha is skilful in comprehending
things in all aspects and becomes critic of other teachers’ treatises
but never gets defeated by others. So he is fearless.

These factors help us to distinguish between the fearlessness
and the spiritual power.

The Buddha is fearless from everything. Why should only
the four modes of fearlessness be stated here? The four modes
include all other varieties. The first pair connotes his personal
knowledge of his destroyed sins and the last pair his capacity of
declaring to others the clements that obstruct the path to their
goal.  Knowledge of destruction is what is called the path for
destroying duhkha, suffering. The Buddha and his disciples are
adorned with the knowledge of destruction. So all the varieties
of fearlessness are thus included in general in the said four varicties.

People suspect that the Buddha is not an omniscient person.
Yes, his utterances sometimes resemble the talk of an ordinary
person.  For example, the Buddha asks: Where do you come
from? He himself says in a Sttra: Suppose a person goes to a
town and asks the people there the name of that town; T would
not call him all-knower. There are sayings which would make
us think that the Buddha is sometimes greedy and sometimes
haughty and sometimes proud and so on. The Buddha again
says that sexual enjoyments are lhe obsmmm elements of the
path. Some people, however, enjoying them realize the path.
The Vinaya also says that the person who is deviated from
Testraints also realizes the path. Some people even practising
the path are possessing the fetters ( samyojana ). But the thought
that the noble path does not lead to the destruction of fetters is
nlmmedhydun-wwdmm. Who will be able to separate
himself from the suffering without putting aside all the fetters?
! Our suspicions about the Buddha’s ommiscience are removed
as follows:  The Buddha follows the world in such speeches.

People in the world ask such questions even though they are aware

Lo i\ T
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of facts. The Buddha also existing in the world talks in

the worldly fashion. People, therefore, really devoid of greed,

mn though they are greedy. Similarly the Buddha utters
‘words with a view to doing good to living beings.

The sexual enjoyments are really the elements obstructive
of the path even if we have the statements to the reverse effect.
The fmm are present in a person in spite of his practising the
path. This fact proves that the path practised by this person is
incapable of destroying all his fetters and hindering elements.
For example, the curds are by nature antidote to the heat. But
they are incflective in the case of a person who is clad in insufficient

Thus the Buddha is adorned with four modes of fearlessness.
and hence deserves our salutation.

4. Ten Names of the Buddha

The Sotra enumerates ten designations of the Buddha:
(1) Tathagata, (Z)AM (3) Samyaksambuddha, (4) Vidya-
‘caranasampanna, (5) &gam (6) Lokavid, (7) Purusada-
(8) Sasa anam, (9) Buddha and

(10) Bhagavdn.
is designed Tathigata, because he has won the ultimate
wisdom by means of the true path. Whatever he says,
 to be true and never false. It is a well-known fact that
y he won the true wisdom and the day he departed from
in between thesc two days whichever the Buddha spoke
true only and never false. It is so, because the
only after realizing it by himsclf. He
xumdtnthnmndplm and which

Ay mmnwwhmuwm
F.wmﬂv other from' the absolute standpoint. He
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heart he maintains it without being affected by joy or sorrow
towards the good and the bad. He keeps constantly a neutral
frame of mind. He is firm in his mind like the Great Earth,
He never becomes clated on-account of a great calamity being
averted or becomes dejected on account of the calamity being
encountered like an' ordinary folk would behave. He, being a
man of great compassion deserves to be saluted by all gods
and men.. o e

* "The Buddha preaches Dharma at the expense of his immense

from his itation and trance ( dhydna-

samddhi). He has achieved the supreme path out of his great
compassion dnd never with any other motive. He entertains
noidea of an excessive pleasure. Being compassionate he subjects
s body to a great suffering. The Buddha moves about in the
world in his body constituted of five aggregates which are un-
bearable like a rcd-hot iron-ball in order to rescue all living beings.
out of his i He has culti the calm and indif
mind, and giving up that mind he retains for ever the compas-
sionate heart; and hence he is worthy of our offerings.

The Buddha is the best of all good men and acts for the
welfare of himself as well as others. He is an adept in discerning
the people’s mind. He is of several i
of cffort, etc. Updli has praised him on that account in about
hundred stanzas. The Buddha has himself enumerated his own

very attentive farer ( pramatta-cirin ) and my body never pursues
either in enjoyment or m bodily torturing.

The Buddha never cherishes to gain profit and fame. He
commends himself for the cause of others’ welfarc and never enter-
tains the idea of “I". He praises his self only for the bencfit
of others. His virtues . Being free from
he falls no. victim of ignorance. Sariputra in the Discourse on
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 Puri o praises in the Buddha's presence his good qualities.
‘There are immeasurable virtues in his body: little desire, content-
‘ment and others. As he has accumulated all such virtues, he
deserves our Salutation. 3

6. Dharma-Jewel
THRICE AUSPICIOUS

 Dharma is worthy of salutation; so the Buddha has com-
mended it as follows : Dharma is auspicious at the outset,
in the middle and at the end, full of good purpose and good
expressions, isolative, complete, absolutely pure defect-free and
progressive and (it is termed) Brakmacarya.

Tt is auspicious at the outsct; because the dispensation of
the Buddha is not Timited in time; it s auspicious in childhood,
youth and old-age. It is so at the time of admission, in its

: and in its goal. Tt cradicates the sins at first, effects

in the middle and dispels everything at the end.

lovable by all learned men and decp in Significations. It is not

Jike the other teachers’ Satras which are claborate in the beginn-
ing, brief in the middle and briefer at the end.

" The purpose of the dispensation is to do good to all and to
benchit men in this world as well as in the other world the gaining
gnnsemdenul path. Tt does not tesemble the paths of
that are devoted to the prayers to some ( imaginary }

Thus it is full of good purpose.




It is isolative, for, the Buddha preaches only the best dharma
and not cnumerates what happened in ancient days ( prag-vrtia-
vastu). As it is devoted to the Nirviga without residue it is
isolative. Or it is so, because the Buddha alone has preached
it. Though are many discourses preached by his disciples
other did so only after having obtained avavida,

Buddha. So it is stated in the Vinaya :
is what is preached by the Buddha, his disciples or gods
(nirmita ); or in brief whichever is well spoken
all spoken by the Buddha. Therefore it is termed isolative.

Ttis complete. The Buddha's dharma lacks nothing. So the
a-di se says: The Buddha's dispensation accom-
J its purpose not in its expectation of other discourses; ¢.g.
in (Papini’s) aphorisms of Grammar the grammatical analysis
can be accomplished only with the assistance of the five funda-
mental aphorisms. But in the Buddha’s system even a single
stanza can accomplish its whole purpose. To quote an example :
To do away with all evils and to accumulate all the good,
To purify one’s own mind : This is the Buddha's Dispensation.

1t is pure in words and bright in thought. * Pure in words ',
because its expressions are free from ambiguity. ‘Bright in

t
3
§

i
:

i
it

w8

i

accordance with the Sairas of ultimate import ( nitdrtha ) and not
the Satra of secondary import ( neydrtha ). It is a bright ( parya-
2 s not follow the discourses in general-
‘Buddhism. there are three seals. of dharma : ™ Everything
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Lw.ﬂmmudmmummmwymlmw
is the eradication (of passions) and
quiet. ™ These are three seals of dharma which are difficult to
e criticized by any disputant. Brahmacarya is what is the noble
‘path constituted of cight constituents and the path is termed
as it leads to Nirvipa. The Buddha's Dharma

bm; crowned with these virtues deserves our salutation.

7. Dharma-Virtue-Aggregates

B The Buddha again commends his dispensation thus: My
‘Dharma is an u'admw: (nirodha ) leading to Nirvina, causing
ithe full comprehension and conducive to the goal.
- M“ﬂn Dharma ( Brahmacarya) eradicates the fire-like
assions, greed and hate, etc. it is called eradicator. The fowl-
e.g. eradicates the firc-like greed or the meditation
on lwm; heart dispels malevolence (vydpdda). It does not
recommend the fasting, etc. as a means to the goal as some heretics
’ﬁn prescribed.

It leads definitely to Nirvapa and not like the teachings
*Mmmuwmnc this life and cause us to
e in Dhydna and Saméadhi. It is stated in the Scripture

' the Buddha that cvery manifested element is tainted with the
‘dross and not praise-worthy. It does not commend the world

.of Brahma as the Brihmapas do. So it lcads to Nirvina.

It causes a full comprehension because it is in favour of

ﬂmn. It embodies in itself the fruit of true knowledge; e.g.

‘born of listening leads to that of contemplation

m)ﬂﬂ.mmmlomtmd;bomofmm-
So it causes a full comprehension.

hbpﬂ,ﬂmnmmplulmm:
ﬂ&npﬂdmoﬁﬁ'ﬂlwﬂy

eomendedmxixnyl




u realize for oneself m
cach person.

that the Buddha has spoken
ir true characteristics and
unwholesome and wholesome

the Buddha’s system bestows bene-
Stitra: The person given a lesson
path.in the cvening and again given
¢ realizes the path in the next morning.
 also says that the immediate gain in
fame, offering, respect, Dhyana and
emantic law (or law of purpose-arthanaya)
remote Nirvana with all immediate benefits
the dispensations of other teachers

‘It iis not confined to any particular season’. It is not
M on a particular day, month or year or on any occasion
of some star as in the Brahmanical system. 1t is stated (in the
‘Vedas ): The Brihmanas should set up fire in the month of spring
and the king in the summer. One should perform the offering
_ceremony nwam» mx ma sun-rise or before sun-rise, cto.

¥

That © mlomw’mnmwﬁ
good conduct.

Ceamus

N



PRASTHANA SKANDHA

*to be realized introspectively by every person .
1o all wise and faithful men. The people

bu!hlmmdthahu.m Ap-um,q
‘his disease feels a fresh relief. . Certain person
%.ﬂﬂh is wllddnruunnd. Having asked
solid-characteristic, one gets no reply
ﬂmnuloberelwywud:. Just as a born-
talk of the blue, yellow and white, just so is the
on of the taste of the Buddha's Law and

‘true purpose which consists inn the absolute

o be experienced inwardly by everyone and not to b¢
to others after acquiring it by oneself like the wealth.
the Buddha in the Pdrayanasitra: T will not dispel your
but you yourselves would do so when you are capable of
ig my Law. This law reaching the other person cannot be
like the spreading fire. The worldling being covered
nee does not believe in this Law; e.g. the Buddha cites
of the great mountain to a novice Aciravat.

% The Buddha's Law is very decp but comprehensible when
is explained. 1t is very decp for the reason that it lets known
ultimate cause. Pcople at large enjoy their (resultant)
in this life; but do not know their cause; they, thereforc,
e Tvara and others as a falsc causes. . The doctrine of
origination s too deep to grasp. The sober-witted
Wumﬂmmﬂmm
he carefully grown out




Wﬂ
ly perceivable his doctrine of Nirodhy

of and separation from thirst,
t about Ananda having nourished y
towards the doctrine of causation, some
fact is not so. The author meets the com.
eople nourish that notion looking into the
| character. They do not observe ‘minutely
and their subtle forces.  Or that notion
n who has reached the extreme point in the
trained in it regularly from the outset. Or
h that notion because the Buddha preached

12 with several illustrations and reasons. Tt becomes
ble even to the ordinary folk like Srimanera Sudéya, ctc.
w by the ultimate truth in every discourse unlike

: dharma,
hbme‘mmowms 1t is preached for the
good of sentient beings unlike the Brahmanical system which
is devoted to one’s own benefit. Even the lord of gods and men
who are engrossed in five sensual pleasures have faith in the
m:mnﬂm-zdmmousdm

8 MM:WM Discourse ([Pravacana)
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(2) The Geya is a Saira in the form of stanzas and spoken
gh Buddha or by his disciples.

 The samc topic which is preached in the Sutras is repeated
in the stanzas in order to emphasize it or with a view to pleasing
the disciples or with a view to beautifying the speech ( Sabda-
lankdra). The flowers, e.g. are scattered for the ornamentation
C as garland. The topic being briefly stated in a stanza
obvious. Some people are fond of the prose and
~some of the stanza. The same topic spoken first in prosc and
then repeated in the stanza becomes clearer and conducive to
the faith and easy for recitation.

. Some masters say that the Buddha’s speech should not be
cor in stanzas which would resemble the ordinary poem.

author says it may be composed in stanzas because the
Buddha himself has employed stanzas in his preachings. So
says a Satra: The people who are (expert) in refined speech
mmy&dﬂ' Therefore the stanza becomes a refined

of the Sotra-

mnmmfmumMngw-mom
answer and elucidation (¢.g. Discourse on the four
id. ) whereas the latter has all the three. For example,
passages like: There are four persons, What are the four?
e wsm::mwpmfomdpmpleofmpon(mh

elucidated in the Abhidharma. This is the
mmm Buddha preaches them without elucidation
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. (12) Upadesa is what the great sages like Mahakatyaya-
i niputra and others They have i
1 what the Buddha preached. Some masters do not believe in
$ their sayings. Mforellwnuddhanynhmthnvuadnsooum
scientifically (( S ) (the D ). The
Sotra being a representative of a Sastra, treatise, its meaning
becomes casily intelligible.

b 9. Congregation-Jewel
Primary Purity
‘The Buddha commends the congregation thus: It is pure in
five aggregates of good conduct, conocnlmuon. wisdom, release
and knowledge—vision, worthy of i ion, worthy of homage,
worthy of offering. worthy of paying respect with the folded
M" supreme fields of merits and beneficial to all donors.
. The congregation of the disciples holds fast to the good
~ conduct and fears from even a small breach of conduct. The
g &a’phnoflhchﬂdhmnmbommngndwmmdgodx
to reap their mmn They are delighted in holding
condlm ls not oonﬁned to any

Kkeep the pure conduct as freed from the
ﬁm’ﬂl.ﬁveunmalplmsuresandbodyofmm,
ﬁa congregation becomes favourite to all noble and wise
'ﬁammdummmmdm:smogm Having
their motivated follies they not only keep up (their




is extinct.
invitation, worthy of paying honu.’ 3
0 d of such and such virtues. -
meﬂls’ (is the congrcgahon)
ions offered results in immeasur
Nlrvim.

ed wnh the eight constituents
stituents produces five kinds

(m) mundane thought resembli
Since he has come forward to th;’
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Osma, etc. gains the contemplation-wisdom; he is, however,
designated with his original name: Sraddhanusarin, He will
definitely secure the stream entrance-fruit, because he is remote
worldling. The Ugra-stitra is cited to support this point. Thus
it is clear that the stream-entrants, both the proximate and remote
are termed Sraddhd-pratipannaka.

Dharmanusdrin is one who having acquired the non-soul-
knowledge, remains in the four stations: (1) figma, ( 2 ) mirdhan,
(3) kganti and (4) and it
voidness in accordance with the Law. This person is termed
Dharma-pratipannaka.

When these two entrants enter into the path of truth-vision
and realize the extincti h, they are desi; d Animittd-
nusarin. These three persons are entrants in the stream, but
are not known as the winners of the three fruits as they abandon
their fetters through the mundane path.

The stream-winner is one, who as the Sbtra says, eradicates
the soul-idza, perplexity and addiction to rites and ceremonies,
never falling back, firm and bent on the enlightenment and liable
10 rebirth seven times at most. Entering into the stream of Law,
he will reach Nirvna definitely just as a log caught in the stream
of the Ganges and swept to the great ocean (Ch. 184). He may
enter into Nirvana in this life or in the <econd or third or upto
seventh.

The entrant into the fruition of once-returner is one who
has abandoned one or two out of the ninc aggregates of femm,
and is going to' do so three, four or five of them. He is also
called kulankula as he wanders in two or three families. Or he
may enter into Nirvina in this very life.

The winner of this fruition isonewhom\nsnuaigﬂﬂs
wldmdpmsmmdwlhemﬂcriu His fetters become thinner
through contemplation ( bhdvand ). He may put an end to the
:‘"ﬂ'ﬂiﬂ!in!hilwlife. p
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The entrant into the fruition of never-returner is one who'
has abandoned the seventh and eighth aggregates qf fetters.
When he the eighth aggr he is termed
Ekabijin and puts an end to the suffering in this life. One who
has destroyed entirely all the nine aggregates of fetters available

in the desire-plane of is termed N turner.  The
following eight persons come under this fruition: (1) Antarg-
i parinirvayin, (2) U 1) inirvayin, (3) bhisamska
parinirvdyin, (4) Sabhisamskaraparinirvayin, (5) Urdh ;i
(6) Ari amin, (7) P (8) Drsta-

dharmaparinirvayin ( = Ihanirvdpaka ).

The first person may be divided into superior, intermediate
and inferior according to their faculties. He is so called because
he cultivates aversion to the empirical life but does not attain
Nirvana in this lifc on account of a small hindrance; he, however,
attains it in the intermediary stage after death.

The next threc persons are divided owing to the power of
their faculties. The person, who being born, has once aversion
to the world and enters into Nirvipa is Upapadyaparinirvayin
(No. 2). The person after being born remains spontaneously
in the paths free from dsravas and enters into Nirvana without

employing any eflort ( abhi ) is -pari
nirvayin (3 ). When the same person enters into Nirvana after-
ploying it is Sabhisamskara-parinirvayin (4). LS.

PR s

The fifth person becomes three-fold owing to their different
faculties. The person of sharp faculty is one who having fallen
W one station (dyatana) and being born in another enters
into Nirvina. The person of moderate faculty is one who being
‘born in two or three stations enters into Nirvina. The person
of inferior faculty is one who having fallen from every station
\i*my station and then enters into Nirvina. The
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gods; but he would not go to the sphere of non-form as he has
a Wisdom-disposition. The person (No. 6) remaining in the
non-form sphere goes to the same sphere; in this case he is
never born amongst the Suddhivisa gods as he has a concentra-
tion-disposition.

The seventh person is one who has already in his previous
birth obtained the fruitions of the stream-winning and once-
returning and then obtains the fruition of never-returning in the
subsequent body. He does not cnter into the spheres of form
and non-form.

The eighth person of extremely sharp faculty enters into
Nirviipa in this very same body.

The person may again be distinguished into two: Sraddhd-
vimukta and Drstiprapta. The learner ( Saiksa ) of mind faculty,
who rv:mams in the path of contemplation is termed Sraddhs-
vimukta, ** freed by the faith ™. The same person having the
sharp faculty is Drstiprapta.

The Never-returner who is not lacking in the eight kinds
of emancipation is termed Kdya-sdksin. All these persons are
the entrants into the fruition of the Consummate One ( Arhan ).

The Consummate Onc is the person who has destroyed
all the defiling elements. The following nine persons are under
this category: (1) Parihdna-laksana, (2 ) Anuraksana-laksana,
(3) Mrta-laksana, (4 ) Sthita-laksana, ( 5) Prativedhana-laksana,
(6) Akopya-laksana, (1) Prajid-vimukta-laksana, (8 ) Ubh
bhiga-vimukta-laksana, and (9) Aparihina-laksana.

The first person is of mild faculty, liable to falling from the
concentration and not able to meet face to face with the pure
knowledge. The second oneisable to retain the concentration
and does not fall from it. The third person is extremely dis-
gusted with the empirical life and does not attain to the concen-
tration. Hence the pure knowledge becomes difficult for him.
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Even it is obtained, its Joy disappears. Hence he intends to
die. The fourth person, aitaining to the concentration, neither
‘makes progress in it nor falls back from it. The first three persons
of the above remain in the range of falling from concentration
and the fourth one in its reicntion. The fifth person attains
to it, increases it much more and remains in the range of concen-
tration-increase. The sixth onc, attaining to the concentration
does not disturb it by any means. Since he is adept in retention
of and emerging from it he becomes unshakable. The seventh
is one who gets freed through wisdom alone not resorting to
the cessation—trance. The eighth one gets freed through the
cessation—trance as well as wisdom. The last person never falls
from the attained extinction of defilements as stated in the Satra.

Thus nine learning-enders and the previously stated cightesn
learners constiftute the mundane field of merit and thercfore
deserve our homage.

11. The Field of Merit ( Punya-kseira)

The congregation of disciples is designated the field of
merit for the following reasons:

The disciples of the Buddha have eradicated all their defile-
ments such as greed, anger, cic., have concentrated their mind
on voidness and have sccured the unamﬁa;ldharma(le.ﬂ'r
ﬁ.mnayhveglmupaumefuhnppm:ndm-

nﬂmposmedolexghtthlmsohheﬁddudlﬁ

seven concentration-requisites and so on. This fact is much
stressed.
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ceptless concentration, and certain in unshakable concentration;
hence they are termed field of merit. The SOtra says: immense
merit is gained owing to three factors: faith, the object and the
field of merit. Charity is eight-fold: (1) A person of pure mind
offers a little occasionally to a monk of violated conduet; (2)
a similar person offers a little to a similar monk many times;
(3) a similar person offers a little many times to the monk of
retained conduct; (4) a similar person offers a little occasionally
to a similar monk; ( 5-8) another four kinds of offerings are
enumerated taking into account the offered object in greater
quantity.

Good people increase their virtues duc to the congregation
and become fit for the enlightenment. Whichever is offered
to the congregation will lead to freedom and mental purification.
The faith and devotion offered to the congregation will purify
the mind. Resultant of an action becomes magnificent by virtue
of the mind’s magnitude. Because of this and other factors
the noble men form the field of merit and deserve our homage.

12.  Auspicious ( Mangala)

These three jewels are virtuous and hence they are men-
tioned at the outset of the Satra. The three jewcls are the fore-
most auspicious in the world. They are stated so in the Githa.
Some authors of the Stras think that the Satras commenced
with the auspicious word “ atha™ increase the life and fame
of the learner; but that is improper. The people aspiring for
the most auspicious should take refuge in these three jewels.
So says the Mangala-githd:

The most auspicious is the Buddha

who is the highest teacher and the wisest leader
amongst men and gods.

The most auspicious is the person

‘Who has firm faith in the Buddha
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and keeps pure conduct

The most auspicious is

1o serve the learned, not to approach the ignorant
and pay homage to the worthy of homage.

13. Setting up of the Sdstra ( Scientific Treatise)

The Law of the Buddha which is beneficial to all worlds
is now to be investigated. Some masters preach the emanci-
pation-treatise only to the Briahmanas; but the Buddha's system
of teaching on the other hand, is open to all the four groups
of people as well as all other living beings: and therefore it suffers
no boundary limitation.

The opponent says: If the Buddha has investigated, thers
is no need for investigation. If he has not done 50, no investi-
gation is possible. For, the Buddha's intention in his teaching
is hardly discernible. It will be a futile attempt to undertake
the investigation without discerning the Buddha's intention.
Even the wise man cannot undertake it. The Buddha in the
Parapravada-Sitra says: All the monks discuss the opinion
of other teachers and do not discern the intention of Tathagata.
For example, the Elder Mahikatydyana says: you, monks!
leave aside the Buddha and put questions to me: this resembles
the person who while cutting the tree abandons the roots and
the trunk and seeks for the essence in the leaves and branches.
If M. Katydyana says this, how would others understand his

? The Buddha once asked Sariputra: who are the learners
and who are counters ( Sikhya)? Sariputra remained silent think-
ing that all the dharmas ( preachings ) are rooted in Tathagata

understands

them and none clsc. . Ananda addresses

alone
Buddha: When the path is gained on account of ob
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ciple is taught a dharma by me, he institutes a quarrcl as a result
of not understanding my intention.

Now different disputants entertain differeat opinions. Some
hold that there are as real the past and future things; and others
plead that there is no such thing. Thus they, without under-
standing the Buddha’s intention, follow him literally and there-
fore they quarrel with one another. Ananda, c.g. says with a view
to inducing concentration that every article (upakarana) is
miserable. Now the Buddha addresses the monks: You look
into this thing in its true aspect as illustrated by Ananda. All
disputants agree that the Consumate One ( Arhan) is to be
respected in the first place. The monks not understanding this
fact approached the Buddha and enquired about it. The Buddha
replied: In my dispensation the first ordained person deserves
the first homage. Thus they did not understand the true inten-
tion of the Buddha in the affairs of gross things like food and
drink, what is to speak of his intention in respect of the subtle
thing (dharma) spoken by him. Therefore the investigation
is mot necessary.

The author replies: This objection is not proper. There
are several factors to determine the intention of others. It is
stated in the stanza:

Men discern the innermost intention of others

and also discern what a speaker desires to express

There are two ways, noble and ordinary, to discern
others’ intention. Even in the Parapravdda-SOtra the Buddha
makes us believe that the great Kityiyana and others have
i d the Buddha's i intention and hence they
were much praised by the Master. Simiktbhﬂpnh'n‘hﬂ
consent to what the monk Udayin and the nun, Dharmadinng,
etc. preached by repeating it again.

This treatise must be composed, then alone the meaning
'iﬂbeintdﬁp'ﬂcundlhh"iﬂmlulu& The Buddha




2 SATYASIDDHISASTRA

has himself given his consent 1o compose the scientific
The Stra says: The Buddha addresses the monks:

the treatise duly composed. Therefore, gathering i
the Satras, this treatise is composed and set up as a
system ( mikaya).

In the cause of different sentient beings, who are to be
rescued, the Buddha has enunciated the different principles of
Sstra, treatisc like an empirical point of view, etc. The dis-
ciples like Svati and others were perverted in their mind. They
declare that onc and the same conmouneis runs round and

impel us to compose this treatise.
14. The Sastra-principles ( Sastra-mukha )

(1) The Sastra has two principles ( or faces ): the empi-
rical and the absolute. From the former point of view it is
stated that there is a soul. The Sotra says: The soul is the
overlord of onc’s own self, etc. Non-sensuous consciousness
is permancnt. It is said: The person who has cultivated this
mind for several days, is born in a higher sphere after death. The
doer acts the deed and the doer enjoys its fruit. This person
is born here in this place. All this is said from the empirical

standpoint. But it is stated from the absolute standpoint that
mkwﬁ(&n)udmmc In the midst of
five aggregates of clements there is no such thing as the soul
‘or anything pertaining to soul. The mind is momentary like
the air and the fire. There is action and there is fruition but
there is no actor. The Buddha says: There is transmigration
(Samsara) by virtue of continuity of aggregates of 4
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that the moon decays. As a matter of fact it does not decay.
The nun Visakhi is called the mother of Mrgira; but she is his
daughter-in-law. 1t is stated; The tongue discerns the taste; but in
fact, gustatory consciousness discerns it; and soon. The man is
called poor or lord. The Buddha also is called lord by people.
The Buddha calls heretics Brihmapa and Sramana. He
is also worthy of worship like the Brihmanas and Ksatriyas.
One and the same vessel bears different names in different places;
the Buddha also follows it. He, c.g, says: I took a last look
at Vai All these talks are on the basis of the ordinary men's
conception. The noble talk is as follows: The consciousness
is originated due to causes and conditions. There is only
a conglomeration of aggregates, bases and elements and there
is no actor, nor enjoyer. What the ordinary man speaks
as happiness the wisc declares it as suffering. Things expressed
by words are void and conceptless ( animitid ).

(3) The Principle of three times: e.g. whenever the matter
(ripa) is talked of, it means of three times.

(4) Another principle is this: If something, e.g. contact
( sparsa) exists, it exists necessarily on account of the six bases
( sadayatana ) but all bases do not cause the contact. If there
exists thirst, it necessarily arises on account of feeling, vedani;
but all the feelings do not cause thirst. The entire causality
is sometimes expressed when it is said: contact-conditioned
is the fecling. The incomplete causality is also sometimes
expressed when it is said: fecling-conditioned is thirst; but ignor-
ance is not stated so. The causality is also said otherwise: the
body of a joyous-minded person becomes serenc; but the body
of other person also becomes serenc through threc dhyfinas.
A man of serene body fecls happiness but a man having screnity
through four dhyinas does not feel it

(5) General ule and exception: This is another” two-
fold Sastraic-principle. - The person ‘who walks one  foot-step
with a view to saluting a St0pa, is born among the gods—this
55
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is the general rule. Its exception is: A great sinner is never so
born. The person enjoying sexual happiness does not acquire
any merit—this is the general rule. Tts exception is: The stream-
winner, even cnjoying it does not commit any act that would
lead to any ill-birth. The sira says: Visual consciousness
arises duc to the colour and the eye; this is a general rule. If ong
says: it arises due to all colours and the eye; it is wrong. Dug
1o the sound and the ear the auditory consciousness arises
but not the visual consciousness; this is exception. These general
rules and its exceptions are all reasonable and not contrary to the
characteristic of elemental law, Dharma-laksana.

(6) The determined and the indctermined is also the R
pair of Sastraic principles. The example for the first is the state-
ment: The Buddha is omniscient. The Law preached by the
Buddha is true fact (paramartha): The clements are imper-
manent, void, etc. and their cxtinction is Nirvina; and so on.
The example for the second is: Person after death takes birth—
this is indetermined because the person will take birth if he is i
in the possession of craving. In the absence of it he takes no birth. ‘
A person of mind the truth—thi
is also Indetermined; for it is true in the case of noble person,
but not true in the case of heretics. Six bases are contact pro-
ducers: this is indetermined. Certain base produces it and
certain not.

. .(7) Another pair of Sastraic principle is the artificial
and natural. For instance, the wonderful plant and fragrant
are not antidotes to the disease of cold ( vdyu). The
flower of Kovidara on the other hand is an antidote to it. Reason
,ﬁgkmfo::ni:h:&m&zhmwﬁhmhmisdim
three-| ing, pleasant, unpleasant and
indifferent is artificial whereas the saying that whichever exists
is suffering (dukkha) is natural; and is parivrat,
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(8) The proximity is a principle of the Sdstra. The
Buddha says: Give up the idea of pluralism ( prapaiica) and
then secure Nirvana. Though the Nirvina is not secured immed-
iately in the next moment, it will be secured in the proximity.
(9) Similarity in characterisation is another Sastraic
principle. For instance, to say that the mind is light ( laghu )
and fleeting implies that the mental properties are also of the
same characteristic.
(10) To accord with the majority of instances is another
Sastraic principle. The Buddha says: The person who com-
o

prehends the origi and as
things, becomes free from greed. (Certain) Stream-winner,
however, them; he possesses greed.

Therefore, the Buddha has stated it in accordance with the
majority of so comprehenders being freed from greed.

(11) To express the cause as a result is a Sistraic prin-
ciple. The statement that the gift of food brings forth life,
beauty and others is to be interpreted to this effect that the gift
brings forth the causing factors of that results, life, etc. One
eats coin ( Kirsdpana ), i.c. what is obtained through it. Fire
sensuous objects are enjoyments (Kima) i.c. causes of enjoy-
ments. Fire is misery or happiness; Wealth is life; etc. These
expressions are indicativz of their causes.

(12) There is also an expression of the result as the cause.
The Buddha says: I must reap my previous deed. ~Here deed
(karman) ought to denote its fruit.

Thus there arc several Sastraic principles that are to be
understood carefully. 3

15. The Scientific Treatise Commended

This treatise should be studicd for the following reasons:
The treatise discusses 5 aggregates, 12 bases and 18 clements.
of man’s nature; he will become an ex-ordinary man. ~ A person,
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even though dwelling at home becomes noble because he is
possessed of the faculty of faith, etc. The person who puts on
the religious garments and with head shaven, etc. is far off from
the Buddha's dispensation, because he is not possessed of the
faculty of faith, ctc. Therefore, one should endeavour to have
these five faculties of faith, eic.

There are two benefits: the benefit for the self and the benefit
for others. The latter is far superior. To engage oncself in preach-
ing the scripture to others is the benefit for others. That benefit is
superior to the recollection of the Buddha. The person who is
inclined to preaching the seripture is the most excellent among
themen. To listen to the Buddha's scripiure is more beneficial
than the act of charity. The person who listens (o the scripture
with attention can remove five hindrances and meditate on seven
constituents of enlightenment. That person, being of composed
mind goes beyond this shore of cxistence. One becoming well-
versed in the true import of the scripture never gets entangled
in the worldly life for ever. He never hurts himself, nor others.
The heretic, maintaining pure conduct hurts his own body alone.
The person who says that there exists neither sin, nor merit nor
their results, falls in an unhappy sphere of birth and also hurts
others. But the person, well versed in the Buddha’s scripture
and its meaning hurts none. Therefore the treatise should be
studied.

“The person well versed in this treatise deserves conversa-
tion. The Shira says: A person may be judged from his speech
whether he deserves friendship or not. If a person, being ques-
tioned does not stick to a definite reasoning ( hetu ), cites no
example, and follows no method of logical discussion ( véda-
paddhati ), he deserves no friendship. The person reverse of
the above deserves friendship and this latter person is he who
is well versed in the scripture of the Buddha.

Again the person who is good expert in four kinds of elucida~
tion ( vpdkarapa ) only descrves friendship and not others. One
can become expert in such four clucidations suitable to four
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different questions only when he studies the scripture. Hencs
this treatise on the dispensation of the Buddha should be studied.

There are four types of men: (1) filled with blames, (2)
having abundant blames, ( 3 ) having a little blame and ( 4 ) having
no blame. The person well versed in the dispensation of the
Buddha could be cither one having a little blame or one having
no blame.

16. Four Categories of Dharmas

The person studying this treatise acquires four devices
for gathering people, sarigrahavastus: (1) charity, (2) to
talk good words, (3) to serve other’s purpose, and (4) equi-
librium in the event of grief and joy. When one gathers people
through charity of Dharma, they stand firm. The charity of
Dharma is the same as the study of this Sastra treatise. O
the study of this treatise again one sccures the highest shelter.
The Sotra says: Therc are four shelters: The first shelter is
to stick to the idea of the separate elements and not to that of
pudgala, ** person ™. The highest test to judge the true words
of the Buddha is embodied in this formula: The words that
are traced to the Sitras, not contradictory to dharma-laksana,
Jaw of nature, and suited to the disciplinary codes are 1o be
admitted to be true words of the Buddha. The other words
are not to be so admitted despite the assertions made by some
person that 1 heard them from the Buddha, his disciple or congre-
gation, ete. The Sutra meant here is that of the absolute import
(nitdrtha). Tt is the absolute-import-Stra the meaning of
which never contradicts the law of nature ( dharma-laksana )
and also is suited to the Jaw of restraints. To conceive things
as impermanent, eic. only helps one to abandon the greed for
things, The knowledge of impermanence, ete. is the law of

scrip\mofthe;bﬂhlsm.andwwthscﬁp\mn(.m
secondary import. mmmﬁuhmu&mwmm
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i.e. the absolute meaning ( mitdrtha) and not to the letters. -m
Jast shelter is to devote oneself to the knowledge (jiidna) and
not to the consciousness ( vijidna ). The consciousness is to
cognize the ripa, eic. whereas the knowledge is insight into things
as they are ( yathabhiitadharmabhisamaya ). Voidness alone is
yathabhiita, the state of things as they are. v
There are four merit-increasing circles of men and gods:
(1) To live in a favourable place, (2) To have association with
4 good person, (3) Right aspiration and (4) To have merits
Jated previously. The le place is
central countey, The association with a good person is to have
birth in the period of Buddha. Third one is nothing but the
right vision which is gained from listening to the Buddha's scrip-
ture. The fourth circle is not to be deaf and dumb. Therefore
this treatise on the scripture should be studied.
Again the study of this treatise helps to gain in this very
life the great cssential goal known as the truth-penctration. The

four essences enumerated in the scripturc are: vacanasdra, samd-
dhi-, darsana- and vimukti-sira. The passage: every i

thing is impermanent, etc. forms the first essence which is other-
wise termed the wisdom born of listening. On the basis of this
listening is obtained concentration known as the wisdom born
of thinking. On the strength of the latter ( concentration ) is
?bhimd meditation ( bhdvana ) on things as impermanent, suffer-

a result of the above three factors.

_ To listen to the right treatisc on the Buddha's dispensation
is to secure the great benefit (mahdrtha). There are four such
h‘a:ﬁl‘l:l(l)’l"omel.hcholy person, (2) to listen to the
right scripture, (3) to reflect in accordance with reasoning,
and (4) to observe the religious observances (dharma) and
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The following four bases (adhisthana ) of virtues are ako
gained on listening to the right treatise: ( 1) The base of wisdom,
{2) the base of the truth ( = voidness ), ( 3 ) the basz of abandon-
ing and (4) the base of tranquillity: the former causing the
latier and the latter again causing still latter, and so on.

On account of studying the right treatice the following four
roots of merit spring up: (1) heat ( Tgma), (2) head (miar-
dhan) (3) perseverance (ksdnti) and (4) the uppermost
(agra) dharma. The first is called * heat ™ because when one

did: on the five of elements as i
etc. a mild root of merit leading to Nirvina ariscs heating his
mind. A moderate root of merit being developed by the heat
is termed ‘head’. A higher root of merit being developed by
the ‘head’ is termed “ perseverance ™. The highest root of
merit being ped by the p is i “the
uppermost dharma ™.

There are again four roots of merits as pertaining to (1)
abandonment, (2) persistance, (3) cxcellenc: and (4) penetra-
tion. The first root is when on¢ abandons all the good scts
such as i ippi itation, and i
cte. The second persisting root of merit is to engage oneself
in dhylina, concentration and other good acts. The third root
of excellance is the same as the roots of merits born of listening,
thinking, ¢tc. The last one is the root of merit freed from the
intoxicants ( dsravas ). i

The person who listens to the Buddha's scripturc avoids
the first root of abandonment and take 1o the last three roots.

17. Four Truths

The person who listens to the scripture discerns all the
four truths with all details. i

The truth of suffering is applicable to the whole universe
consisting of three worlds. muﬂﬁmmﬁ;
the hell, avici upto the heaver of paranirmitavasavartin.
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world of form contains Brahmi heavens upto that of Akanistha

gods. The formless world constitutes the four formless dhyénas,
There are four stations of consciousness: (1) Matter,

(2) fi (3) idea, (4) formation. Some herctics maintain

that the consciousness is also a station as it serves as the station.

of the = The Buddha, therefore, says that there arc only 8

four consciousness-stations associated with the four aggregates

of elements.

There are four kinds of birth as proceeded from the egg,
embrio, moisture, and the absence of a visible cause ( aupapaduka ).
Gods and beings of the hells are born without parents. The
ghost 15 both born from embrio and without parents. Other
beings are to be brought under four kinds of birth. The four
foods: (1) edible food, gross and subtle, ( 2) contact-food, (3 )
volitional activity of mind and (4) consciousness as food for
the intermediary and unconscious beings and those engaged
in the cessation-trance, the ghosts of the hells, and the beings
of the formless world. The beings of imperceptible consciousness
are said behaving the consciousness food because they remain in
an imperceptible contact with it.

Six kinds of birth are: Hell-beings, animals, ghosts, gods,
men and demons.

Six dhatus: earth, water, fire, air, space and consciousness. 3 A
The space surrounded by four great elments, and having in
the centre the element of consciousness is termed man (purusa ).
Six bases of contact are the six faculties, eye, etc. when they are
combined with consciousness.

Seven stations of i in which i
dwells happlly. Eight worldly phenomena : gain, loss, fame,
loss ©of fame, blame, praise, happiness and suffering. Nine-
dw_d.lmgplmoflivingbdngs;l!wmliml beings dwell in them.
All the clements are divided into five, viz.; five aggregates
-of clements, twelve bases, and eightcen elements ( dhdne ), twelve
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czusal links and twenty-two faculties.
of elements are,_ briefly explained. i
There are four factors of giving rise to consciousness :
(1) cause, (2) preceding momes (3) object-cause and
(4) sense-organ. The cause n the action of the previous birth;
ding moment is : the object: is the
visible: and the eye, etc. are the sense-organs. The conscious-
is brought about by two factors : the eye and the visible
matter—mind and dharmas. These things form twelve bases.
By adding consciousness to nch of them elyneen elcmcnts are
formed, viz. 'y ! y ibl
clement, etc.

The said elements arc divided into twelve causal links.
The first is ignorance and the second action. On the support of
these two links appear the ing in order : Consciy
mind-and-form  ( ndma-ripa), six bases, contast, and. feshing.
Craving and clinging, those two are defiling elements, Becoming
is action, Birth is the first consciousness of the future body-
formation, The rest are the old age-and-death. These twelve
links are mere causal elements, soulless and pointing to the three

Then follows an exposition of twenty-two faculties. Things
that are above summarized come under the truth of suffering.
The person who comprehends the above is known as adept in
the truth of suffering.

Truth of origination comprises action ( karman ) and defiling.
clements. They are termed samudaya because they arc the main
causes of rebirth.

Nirodhasatya is the cessation of the three-fold mind, viz.
mmdmnum(mn).mmumm
and- the idea of voidness.

S o i

Tn!‘h of path consists of |
Enlightenment; viz. four
6
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fforts; four rddhi-steps, five faculties, five forces, seven m,.
ents of Bodhi, and eight constituents of the path.

The four foundations of mindfulness in respect of the body,
feeling, mind and clements, The mindfulness becomes wisdom.
The mindfulness of the body is to dwell in the idea that the
body is impermanent. It is developed gradually along with
wisdom and discriminates the fecling : this is the mindfulness of
feeling. Again, being purified it discriminates the mind : this
is the mindfulness of the mind. It discriminates again mental
elements ( dharmaly ) through good behaviour : this is the mind-
fulness of dharma.

The four right efforts : the first effort gives rise 10'the will
and exertion to destroy the sins that have already arisen; and the
device for this is to have insight ( /fiana-darsana) into their cause.
The second is aimed at not giving rise to the sins that have not yct
arisen; the device for this is the insight into their cause. The
third produces the will and the exertion to arouse a meritorious
actions that have not yet arisen, and the device for this is the
insight into their cause. The fourth effort is aimed at increasing
the same actions that have arisen, and the device for this is by
means of superior moderate and inferior elements.

The four steps to Rddhmpemuml powers arc ; The finst
is i with  chanda-samadhi- Chanda-samadhi

is a concentration on the basis of the will (chanda ). Samskdra

eoupmea will, exertion, fnuh sefenity, memory, mindfulness
), volition, -indiffe etc. It is termed pddhi-

y ’HI since it is aimed at increasing virtues. To cultivate the will

the excertion ( Virya) is made. This is the sccond rddhi-step.
mxmwnhswhmumwwmm ‘mental concen:
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+. The five faculties : The faculty of faith ari isten-
“ng to the scripture. . The person having faith exer? ge:.lm
the defilements and to gain the purification-elements ; this is the
faculty of exertion. To practise foundations of mindfulness is
the faculty of recoileciion. To cultivate the concentration
resulting from the latter is the faculty of concentration. The
wisdom resulting from the latter is the faculty of wisdom ( prajiia ).
These faculties being further developed become forceful and hence
called five forces (bala ).

Eight constituents of the path : The right view is when one
having the wisdom born of listning belicves that the five aggre-
gates of elements are impermanent and suffering, etc. When the
knowledge turns to be reflective ( Cintdmaya ) it is called right
thought. As a result of this thought one attempts to eradicate
sins and cultivate merits; that is right endeavour. - In due course
he, being ordained in the order, follows good conduct and adheres
to right speech, right action and right livelihood. As a result
of these i the ions of mil trances and.
concentrations arc achieved in order. And as a result of the
latter again the yogin secures a true knowledge of things as they
are. This is the order of eight constituents of the path. - Amongst
the eight constituents of the path good conduct ( Jila ) ought to
be first. because the of conduct, ion and
wisdom are arranged in a purposive order (arthakrama ). The
right mindfulness and the right concentration form the aggregate
of i The right operates Y
The aggregate of wisdom is proximate to the path and hence it
is stated at the very outset of the constituents as the right view.
That wisdom is of two kinds : gross and subtle. The gross
comprises the wisdom born of listening and thinking, l.ndu is
included in the path as right thought. The subtle comprises _!.M ¥
wisdombomofnuﬂmﬁonﬂichamdhcm&mlymhe
state of “heat " etc. eradicates the nominal five aggregates of
clements. This subtle wisdom is termed sight view, wﬁr
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gates of elements. The person at this stage is known a$ abhi-

sambuddha (lit. obainer of the path), awakened for the first

(me. On the basis of this stage he secures gradually seven
constituents of enlightcnment. e
The seven constituents of cnlightenment : The learner
( Saiksa ) engages himsclf in constant mindfulness (smrii ) with
a view that all the defiling elements would crop up in the absence
of mindfulness. Being engaged in the mindfulness he takes hold
of the right view that is already gained. This is known as analysis
of things ( dharmapravicaya). The continued cffort of the same
is exertion. Such exertion being continued, his defiling elements
become thinner and thinner, and then he experiences joy ( priti )
in his mind, due to which his body becomes calm and seren¢
(prasrabdhi). By virtue of this he becomes happy ( sukhin). .
Being happy his mind gets concentrated ( Samddhi). This
concentration which s hardly - obtainable is comparable to
diamond (vajra). The i ine

of joy and
ete. and the detachment to the ultimate fruit form the indiffcrence
(upeksa). Thi< is the highest act. The indifference is mot
something that emerges or submerges, but the mental equanimity
of the both. ' The supreme knowledge ( sambodhi ) is the know-
ledge pertaining to the learning-ender (ie. Arhar).

+ By virtue of the above described thirty-seven constituents
of knowledge one acquires four fruits of the recluss. The fruit
of the stream-winner is to realise voidness of things due 1o which
he:abandons the three fetters. The fruit of the once-returner is
when he cultivates the path and reduces the passions thinner and
thinner.  The person of this stage returns once to this world
desire. The fruit of the Never-returner is when he
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18.  Dharma-Aggregates

Again, studying this treatise one will acquire kno

of the aggregates of all knowable things, ﬂn‘:q:u div‘i‘::lbi?:%:
wwo : knowable (jiieya ) and cognizable ( viffieya ); material, non-
material; visible and invisible; destructional and non-destruc-
tional; pure and impure; manifest and unmanifest; mind-element
and non-mind-¢lements; mental elements and non-mental cle-
ments; and so on.

Threc-fold things : matter, mind and dissociates; past, pre-
sent and future; good, bad and indeterminable; and so on.

Four-fold things : Things pertaining to kdmaloka, pertain-
ing to riipa-loka, ining to ariipaloka and ining 0 none;
and so on.

Five-fold things : Five aggregates of elements.

Six-fold things : Six elements ( dhdrus ); six internal bases,
elc. seven purifications; cight good births; ninc gradual atiain-
ments of trance, ten dwelling places of the wise, twelve causal
links, ete.

_ The knowable thing is the absolute truth (pdramdrihika
satya) and cognizable thing is the empirical truth. Material,
things : colour, taste, odour and touch: non-material are mind and
unmanifest things (asamskrta), ctc. The visible thing is the
base of colour. The impure thing ( sdsrava) is, e.g. the notion
of ordinary folk relating to the empirical things. Reverse of this
are pure things. Manifest things are products of causal fun-
ctions, e.g. five aggregates of elements and their opposit? is
unmanifest one, e.g. cessation of five aggregates. ‘The mind-
element is the mind that cognizes its ob)gﬁlq.du menulmm 2
is what is produced immediately after the conseiousness that,
relies on % e, Thus the author.

i  SoF
e Lo
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five aggregates of matter,-elc. Mind-clement : as stated before,
Dissociate element is ifest action ( i-Ki , ete. ).
The following four-fold things are made clear by the author :
{1) the clements pertaining to the desire-world, ( 2 )-the elements
pertaining to the form-fold, (3 ) elements pertaining to the form-
less world and (4) the elements pertaining to none. The' four
paths : (1) Difficult path difficult to practise; (2) diffioult
path easy to practise; (3) easy path difficult to practise and
{4) casy path easy to practise. Four tastes ( dsvdda) = (1) the
taste of homeless life, (2) taste of scparation ( visamyoga ),
{3) taste of tranquillity and (4) taste of Enlightenment. Four
foundations of mindfulness; four dhyiinas; four clinging-bodies;
four modes of entering into the womb; four causal factors :
{1) cause : p ive cause, ing cause and

<ause: (2) ing moment-condition, ( 3) object-conditi
and (4) predominant condition; four-fold faith : (1) faith in
the Buddha, (2) faith in Law, (3) faith in Congregation and
(4) faith in restraints; four-fold aryan clan ( goira) and four-fold

misconduct are explained.

The matter-aggregate : five clements, visible, etc. Feeling
aggregate © relying elements, idea-aggregate : empirical and
imaginary eclements. Formation-aggregate : elements causing
rebirth. Consci aggregate : Jements relyir
upon the bare objects. The carth-clement : a colleetion of colour,
odour, taste and touchable dominated by hardness. The water-
element :  similar collection dominated by moisture; fire domi-
nated by heat; and air dominated by lightness. The sky is
devoid of matter; consciousness-clement : a relying element. The
eye-base is made of four great elements and support of the eye-
consciousnéss and so are the other bases : the ear, etc. The
mind-base, Citta, a thinking element; the colour-base is
object-clement; so are the sound, odour, tastc and
Six genus-self-beings (Jari-Svabhava) : a man of black

black act; the white-natured to the
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so.rrowful—mind's co-farers on the hateful mind and the indifferent-
mind’s co-farers on the mind of infatuation. Six good behaviours
are based on the knowledge of truth.

Six dhaitus : earth, water, fire, air, space and consciousness.
Seven purifications : ( 1) purity of conduet, (2) purity of mind,
i.c. possession of trances and concentrations; ( 3) purity of view
is to abandon the soul-theory; (4) purity of crossing over the
doubts—to eradicate the fetter of doubt; (5) purity of know-
ledge as to what is the path and what non—path is to give up the

to rites and ies; (6) purity of the path-
k ledge—visi is the ive path; (7) purity of
knowledge—vision is the path of the learning-cnder.

Eight meritorious creations are rich amongst men and upto
the Brahm i.¢. world because the happy ones are found here due
to their good resultant.

Nine¢ gradual i of trance ( apaiti ). The
person engaged in these trances gradually suppresses the following
elements. In the first trance speech, in the second vitarka and
vicdra, in the third joy, in the fourth breathing, in the fifth charac-
teristic of visible, in the sixth the space, in the seventh conscious-
ness, in the eighth everything and in the ninth samjid-vedita.

Ten dwellings of Arya: The noble person becomes (1) de-
prived of five evils, i.e. five fetters of higher order, ( 2) possessed
of six modes of indifference at the sight of visible, etc. (3) pro-
tected by one guard, of mindfulness, (4) supported by .l'our
things, food, etc. ( 5) abandoning the truth of individual things,
(6) obliterating desire for sexual pleasure and life, and cqu\?l-
ing ya, (1) maintaining a pure aspiration, (8) witlx
calmed corporeal actions, (9) with pure and isolated mind and
(10) with freed wisdom. Hu‘vmg done his duty he becomes
isolated and without companion. i o ot

Twelve causal links. cc is the ‘mind that pursucs.
after the e.s:epm'mhp;‘bdmmofm actions are
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accumulated.  Since couscionsne.ss pursues after the act F
assumes its body ( sarkdya). On the basis of the body s

the mind-and-form, six bases, contact and fecling. These fin
become matured in course of time. Tt experiences all the feelings.
and pursues after the conceptual things, this fact arouses acraving
for them. On the basis of this craving arise other defilements
which are known as clinging (upddana ) and due to the craving
and the clinging is achicved becoming ( bhava ). From the
conditions of action and defilement the future rebirth takes place.
Then the old age and death follow from the condition of rebirth.

Ignorance and action (samskdra) represent the past life-
which fact removes the wrong view of eternalism. Tt is well--
known that the one assumes the body due to action and defile-
ment in the evorchanging life without beginning. The links,
birth and death represent the future life—a. fact removing the
wrong view of nihilism. The ecight remaining links
the present life. Thus the wheel of twelve finks rotates cndless.
The person of true knowledge accumulates no action and suffers
no more birth.

The person who is well versed in this treatise realizes that
every clement is devoid of its own characteristic ( svalaksaya )
and does not accumulate actions. In the absence of the action
no rebirth is possible and due to this the old age, death, gricf
and other sufferings cease to exist. Therefomthepetsondﬁm; &
of having one’s own benefit and others’ should adopt the path of
Tathigata and give up the others' one, This' person should
Tesort to this treatise. .

19. Ten Points of Dispute
The First on the Existence-Trait

E different points of dispute
the treatise. Mt&eaﬁored;w"
summed different authors
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e;'dst or M, (2) everything exists or not exists; (3) interme-
diary life exists or not exists; (4) gaining of four truths is gradual
or of one moment; (5) Arhan falls or not falls; (6) Anusaya
is the mind’s associate or dissociate; (7) mind is pure by nature
or impure; (8) certain action of exhausted fruition exists or
not exists; (9) Tathigata is included in the congregation or
outside of it; (10) Pudgala exists or not exists.

Some scholars hold that the past and future exist as real,
since our mind cognizes them in all times. What is the definition
of the exi ? Ttis hing where our operates.
Criticism :  Our knowledge operates on what does not at all
exist. Several examples may be cited here; e.g. a person witnesses
a non-blue object as blue in accordance with his habitual dis-
position (adhimukti). Similarly we may witness an illusory
object even though it is non-existent. We have scen the perosn
say : I see two moons in the sky. The Sotra also says: 1
realize inwardly the absence of chandardga. Tt says: Abandon
chandaraga towards the visible, then the visible will become
extinct.,

Reply : This contention is improper; for, the conscious-
neuarisuonlhenlppm\oflwothiny:itsbﬂseandobj?cl
i

and not i is defined as thing which
cognizes an object. What does not cognize an object is not
consciousness. The SOtra says: Mind and mental clements
are subjects and all other things are their objects, and causes of
their subjects. The non-existent object cannot serve as cause.

Your illustration of a non—blu:objeclbein;wiwu
blueisnotwnvindnpulheblucﬂnmismny?iu_ﬂnml
non-blue object. The Mayajila Sttra says : 'l'hel.lln.nonnnd
iuuwryobjectexm;thnm-dciswhmlhep?opkv_nmm

m(m)mhmlmfuﬁty.
ing as non-existent in the Akincanyd-
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this is so because the Yogin engaged in a trance witnesses

little of the visible. We hear people say that a dish is abs
without salt when it is short of a little salt, etc. In the

called Naivasamjiid-ndsa-mjidyatana thought ( samjia ), even ifit
really exists there, is considered as non-existent.

The vision of double moon is possible duc to the defect

the eyc-organ. The absence of chandardga in one’s own mind is
also possible due 10 a mental assumption produced after realizing
the seven constituents of enlightenment which oppose the five
hindrances ( mivarapa ). Thal docs not prove its complete non-
existence. The ing of che aga is lleled with the
destruction of Ripa because the insight into the supreme truth
contradicts a perverled notion about Rfpa and its reality.

(Author's ) criticism of the above reply. Your argument

that consciousness erises due o (wo causes is not sound, fe

Buddha says so with a view 10 not pressing his opinion about
the two causes as real but criticizing the existence of a permanent
agent (purusa). You said that becausc of cognizable element
existing consciousness exists, The cognizable clcment being
present a knowledge arises thus : It exists; when the cognizable
is absent the knowledge arises : it does not exist. When some-
thing is non-existing one sces it non-cxisting and that is void. |
Three-fold cessation s termed cessation-truth. If the void-
thought docs not exist, what will cease. To your plea that
visual consciousness cognizes the visible, ete. 1 may
consciousness knows its object alone, but does not d
its_existence or non-cxistence. The mind and
are, in fact, devoid of their objects (

 not grasp the real supreme truth, Thet

objects because dharmas are.
iruh.
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Ty blege of three things where three things are available. It does
dy not, however, prove that invariably it is so. The argument that
ce wherever knowledge arises it is always related to an existent
it object and that wherever the object is non-existent no knowledge
arises can be restated with regard to your thesis also, namely, the
knowledge arises from the existent object alone. To accept that

n the blue nature is really present in a non-blue thing as attested by
= the scripture where it declares that a tree is potentially possessed
g of pure character, smells the defect of satkdryavdda of the Sankyas.
€

The citation from the Maydjala Satra proves that such
' knowledge is only related to a non-existent thing. You pleaded
B that an existent thing turns to be a non-existent one due to the

Yogin’s mental culture and you cited the example of the matter,
t ripa. 1f Rupa is mentally refuted in spite of its real existence,
then it will be a case of perversion. The salt example is also an
L erroneous cxpression. The example of the double moon would
h testify only to my ion and can be k by another
b example of a circle of hair viewed in the sky by the person of the
; d cataract-eye. You have stated that having realized the seven
constituents of the enlightenment one assumes that he has com-
prehended the absence of chandardga. This does not stand a
moment's scrutiny, for the realization of seven constituents and
the absence of chandaraga are quite different things and how are
they identical? You have stated that the insight into the absolute
truth is contradictory to the false notion (of ripa, matter) is
nothing but the abandonment of chandardga. The false notion is
an idea of a false thing., Therefore, it is stated that the abandon-
ment of the matter flows from the realization of the abandonment
r of chandaraga. The knowledge of the absolute truth, on the other
\ hand, is to view things as impermanent.

Therefore, there is knowledge which operates on anm-
existent thing. 'l‘hmymdeﬁnkinnofmum‘%
which a knowledge operates is not at all a definition.
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20. Trait of Non-Existence

The assumption that things that are grouped under
gates, elements and bases ought to be existent is wrong, for )
hold that such things are accepted by the ordinary folk, but lhly 3
are not in conformity with Dharmalaksana. If they are existent,
things like Tathdgata, ctc. would also be existent; but they i
fact are ( substantially ) non-existent. Therefore, the things like
the etc, arc ized as istent ( substanti-

ally ).

I you think that the trait of existence is whm one believes
that there is i by our
1t is not the trait of the existence, because, this belicvable lhm‘ o
is invariably in the nature of a discriminative thought but not a
connotative of what is actually experienced. The Sftra warns
that one should resort to knowledge (jiidna) but not to the
( discriminative ) consciousness ( vijiiana ). Things like the matter,
etc. as they are obtained by nature ( svabhava ) arc not the objects
of experience. This point will be made clear in future ( Ch. 147).
Things characterized as non-cxistent are not to be negated in
truth. It is not possible to say that a thing is existent because
of its association with an attribute of bhdva, existence; for no
one existence is associated with another existence. As things arc
originated due to causes and conditions, their existence-trait
invariably lies in our imaginative thought and it cannot be
considered as an actually experienced thing. It exists in the
empirical plane and not in the highest one.

The past and future cannot be considered as existent in
the empirical plane too; becausel!w:wcg:laofe!cmmts,
Ropa, etc. of present time discharge their functions. The trait
;flhmmr Rupa, i.e. Ripyate (modxﬂed—wpaﬂ(wnya&)
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it cannot be termed fire. The same rule is applicable to con-
sciousness.

If the past one does not cognize, it would not be a conscious-
ness. What is without cause cannot be stated as existing. The
past thing is without cause; hence it does not exist. Things
that are existing empirically are produced through causes and
conditions; e.g. earth, seed and other things being present the
sprout is produced. Likewise the paper, pen and human effort
being present the letter is produced. At the conjunction of two
things consciousness is produced. In the future period the causes
of sprout, letter and 1 are all not ! How
would they be stated as existing? Therefore the past and future
are non-existing.

If the future thing exists, it would be permanent, since it
has reached from the future to the present like a person going
from one hut to another hut. This idea has been rejected in the
Sitra thus : The visual sensation while arising docs not come
from somewhere else and the same while disappearing does not
run to somewhere. If thefuture eye sees the visible, it would
possess the function. If the past and future things exist, they
would be obstructing and covering. They are not so in fact; hence
they are non-existent. 1f the pitcher, etc. of the future time exist
now, the potter would not make an effort to produce them. So
the future is not to be accepted as existent.

The Buddha says : The manifest thing has three traits
birth, death and modification ( sthityanyathatva). Birth indi-
cates a thing which, being previously istent, is now functi
ing: death denotes a thing being produced, becomes non-existent;
the modification is a change of the thing's statie condition in
succession. All these three traits partain to the present time
alone, but not to the past and the future.

21. Existence of The Past and The Future

The opponent again argues in favour of existence of the
past and the future. The past exists because our mind operates
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on the past which is existing like the present thing. The Buddha
| while expounding the matter (rapa) remarks : matter whether
past or future is termed Ripa. Again it is stated that the matter-
| aggregate includes every matter whether internal or external,
whether gross or subtle and whether past, present or future.
A knowledge arises from another knowledge of the actually
| perceived like one plant from another plant. If the past does
not exist, the present fruition will be fortuitous. Another Stitra
says : The Buddha preaches what is past, is really existing and
beneficial. It is stated : One should meditate on everything
i past and future as non-soul. The non-sensuous consciousness of
| the future object rests on the past mind. If the past is non-
existent what it would rest on? The right knowledge lies in
knowing that the future result comes from the past action. The
Tathdgata’s ten forces comprehend all the actions, past and
future. The learner, having an impure mind would not have the
faith, etc. as pure faculties. The noble persons would not as a
rule prophesy the future event. If there is no memory of the past
and the future, man would not remember the five sense-objects;
for, no St i the five sense-
objects. Eighteen mana-upaviedras rely on the past object. The
Consummate One ( Arhan ) declares : I entered into the trance. 5
He does not speak while in the trance. So the past ( tranee)
exists. The four foundations of mindfulness and four right
efforts and all will be impossible as they are all related to either
past things or future ones. The Tathagata will be non-existent
if the past and future do not exist.

22. Non-Existence of The Past and The Future

The author replies : Your proposition is wrong. It has
already been pointed out that a non-existing thing can also evoke -
thought. The matter of the past moment cannot at all be termed
Ripa since it is short of Riipana, modification. To your plea
that a knowledge arises from another knowledge, etc. we can
reply that the cause having discharged its function in favour of

iz
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its fruit disappears. The same idea has been expressed by

Buddha thus : When this thing exists that one a‘:;esrs. ![::,
the Buddha has preached what is past is beneficial: but that
thing exists in the present moment. What is considered as past
and cxtinct is known as non-existent. The Buddha says : One
should meditate on everything as non-soul; because the ordinary

men think that everything past and future is possessed of the
soul.

As to the explanation of the right as your support,
1 may say that this body is producer of the action which, dis-
charging the causal function for ( future ) fruition, disappears and
the fruit is experienced in future. Therefore, they say that there
is a fruit. In the dispensation of the Buddha the statement of
existence and non-exi is i as an i and
with a view to demonstrating the causality of merit and demerit
and not with a view of the absolute truth. As we say that there
is a man (sattva) in dependence on causes and conditions, so
also do we say that there is a dependent past or future.

The of the i as resting
on the past mind is also introduced by way of di It
does not convey that the resting resembles that of a person on the
wall, ¢ic. 10 is also obyious that the mind does not rest on its
own self. Taking the previous mind as its cause the next mind
ariscs. The same is the case with the force of action. The
Buddha knows fully well that the action even though it dis-
appears discharges its causal function to its fruit; he does not
say that he knows it as definitely existing. The evil act can be
compared with the seript in a loan-mortgpgf. The ncm_m is
exccuted by this body and its resultant never dies out even if the
action itsclf disappears.

Your argument that the faith, etc. would not be pure
faculties may be replied thus : m*lemmmﬂn
faculty in the present moment alonc. The past is what dis
appeared and the future is yet to come and only the present is
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reachable. Hence T do not say it does not exist. The noble
would prophesy by virtue of the power of their Aryan knowle
They prophesy an event which does not exist in the present
moment. For cxample, a person may comprehend the
event by dint of his strong memory. The ordinary men
also ber the previousl i d
ing that they are cxistent at present through ignorance. Thatis
the nature of memory. The same explanation is applicable to the
eighteen upavicaras as well as Arhan’s declaration about his
trance. 4

With regard to the mindfulness, it is to be noted that the
mind is two-fold : y and i ( anuprabandhika).
The person meditates on the latter by using the present mind.
Tt does not follow that a remembered object exists in the present
moment. With regard to the four right efforts the person removes
the causes of the future sins and secures the causes of the future
good.

You argue that Tathagata would be non-existent. Tathagata
has been gone out ( of this world ). Even though he was witnessed
by people in the past, he is never considered cither existent or
non-existent as he has entered into Nirvana and has gone to the
other shore. But the people take refuge in him just as the
ordinary men propitiate their dead parents. In respect of your

on account of time. The time is not a substance for us.
and di of things i is said
be the time.

23. Everything Existent or Non-existent
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and styetehing down, etc. and the qualities like generality and
peciality, etc. and the pri ial matter, etc. The following do
not exist even in the world : horn on the head of a hare, hair
on the body of tortoise, foot of the serpent, odour of the salt and
the colour in the air (v@u). So also the Buddha says :

No foot-print is possible in the sky

Sramana exists not outside

The people are indulged in the talk of

plurality ( prapaiica)
The Tathdgatas never indulge in pluraliy.

Things are said to be existent as they are experienced as
such e.g. six categories of substance as the VaiSesikas uphold,
twenty-five ultimates as of the Sdnkhyas; sixteen things as of the
Nayasomas.

Things may be accepted as existent when there are sufficient
proofs, e.g. twelve bases. Nevertheless in the dispensation of the
Buddha the statement that things exist or not exist has been

duced by way of di (Up d), and not with a
view to conveying the actual fact. The reason is : to acoept
an absolute existence evolves the fall into an extremity of eternalism
and to assert the i leads to the ity of nihilism.
Hence to be aloof from these two ends is the middle path
( madhyama patipat ).

24. Intermediary Life

Some masters maintain that there is an intermediary life
after death and before rebirth. The Buddha in his discourse to
Afvalayana says : (Rebirth is effected ) when the mother and
father get co-habited and Gandharva is also present. The
Vatsa-Sntra also says : There is an intermediary life between
this body being thrown out and next body being followed.
Among the seven good people there is one who is termed an
Mdﬂmhhwﬂmdﬁk. 1t is counted
:ouedmmmw-u)mumm It
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is also stated that the king of death ( Yama ) threatens the person
in that state. The Buddha comprchends the previous dwelling
of the living beings on the basis of their intermediary life. The
seripture has it : @ person reaches to the other world through
succession of intermediary life. The worldly men also believe
in it. If it is not accepted the man will be perished in between
his giving up this body and taking up new one. All these prove
that there is an intermediary life.

25. No Intermediary Life

Some other masters, on the other hand, deny it. The
Buddha’s discourse to Asvaldyana does not prove it definitely.
If the Aryas do not declare : Who is he and wherefrom does
he arrive at, etc. we may be sure that it does not at all exist.
The Vatsa-Sttra has been misinterpreted by you. The context
is that the Brahmana has conceived that the body and living being
(jiva) are different. So the Buddha replies that there are five
aggregates in the i iate state. The A, G-parinirvdyin is
a person who has reached Nirvina in the body in between the
desire-plane and the form-plane. The four or seven becomings
as cited by you are all contradictory to dharmalaksana. Yama's
threatening is related to the sphere of rebirth and not to antard-
bhava. The Buddha comprehends the other’s previous dwelling
as a result of his superior knowledge (dryajiana). He can
comprehend anything that is non-existent and anything yet o
come through his devine eye. Your cited scripture on antard-
bhava intends to convey that there is another world and not to
prove the exi of abh Things i by the
worldly person are not at all trustworthy and cannot be cited
as an argument. The man would not perish in between the two
lives, because as a result of action, he takes rebirth in one or
otbrlpbﬂeofmnmnmmﬂmsmm!mﬂuﬂﬂm

It is stated in the di _on the i "_‘”

& particular person after his death takes rebirth in a particular




PRASTHANA SKANDHA 9

world and no statement has been made there that he remains in
the antarabhava. Of three classes of actions that are to be
experienced in this life, next life or in a subsequent one, there is
not a fourth class of action to be experienced in the antarabhava.
If it is accompanied by the sense of touch, then it is the same as
a rebirth (upapattibhava ). The Stitra declares : When abandon-
ing this body one assumes another : that I call as a rebirth. If
you maintain that antardbhava is effected by action, then it would
be nothing but a rebirth. Tf you think that it is not by action
what is the use of it?

Some master may answer thus : Yes, we accept a sort of
rebirth as antardbhava. However the person entering in the
intermediate state may again undergo another rebirth; because
the antarabhava for me is an entering of consciousness into the
kalala state of embrio.

Here is a criticism. The consciousness enters into embrio
as a result of action. Why is again the assumption of antard-
bhava? The mind, having disappeared from this world appears
in another world by force of action. And we do not witness it
reaching in succession from this place to that one as we, for
example, experience a painful effect in our head when we are
hurt in our sole. Therefore antardbhava need not be assumed.

26. Gradual Intuition

Some masters hold that intuition of the four noble truths
is gradual. So says the Satra: The person, visualizing the
cause of the world inhibits the wrong view of mihilism ( ndsti-
tadysti) and the person visualizing the cessation of the world
meth:wouviwofewrmﬁm The spiritual eye is
duaibeduaoommhenﬁononhaﬁathtwhinbzverislhble
to production is liable to perishing. The ‘Dhammapada  also
declares : g

The wise should blow out one’s own impurity

gradually moment by moment Jlike a goldsmith
does so of the silver.
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The Discourse on the destruction of dsravas says : dsravas
are destroyed while the man is thus knowing and vum_
The Buddha expresses openly in his own words : Intuition of
the four truths is gradual; and it is comparable to a person who
ascends a ladder step by step. All these statements prove that
the four truths are intuited gradually, but not in one moment,

27. One Moment's Intuition

Some other masters opine that the intuition of four truths
is not gradual.

If you stick to your first Sitra passage, your own system
will be violated. You have propounded that the path is secured
in sixteen moments and with twelve aspects. The passage on
the spiritual eye would lead to conclusion that the path is
possible within two moments : first, knowing of the cause and
the second, knowing of its cessation. The Dhammapada verse
also will not support your theory of sixteen moments for acquir-
ing the path. The Discourse on the destruction of asravas proves
that there are not only sixteen moments but several ones before
acquiring the . As to the Buddha's explicit expression of
the gradual intuition. We have not studied such words so far.
Even supposing that such expressions are traced in a Sotra, they
may be disregarded because they are contradictory to Dharma-
laksana. Therefore, your theory of sixteen moments for gaining
the path cannot be supported by any scriptual authority.

’l‘hYog‘uhnnodiﬂ'mnnmmsbmmlymlmlh.viz;
visualization of the cessation of suffering which is termed the
first (moment of) Enlightenment. The Yogin, by virtue of
viewing the visible things as products of causes and conditions
and through gradually ( developing the meritorious ) dharma of
heat™ ctc. visualizes the truth of the ultimate cessation of
suffering. The gaining of the path is stated as a result of visua-

ing the cessation-truth.
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28. Falling

Some masters hold that Arhan may fall from the state of
his saint-thood. So says the SQtra : There are five causes and
five conditions Icading to the falling of an Arhan who is cman-
cipated temporarily : He is occupied : (1) by manifold activities,
(2) by ing, (3) litigation, (4) in a per-
formance of very long duration and (5) a long sickness. Again
the Satra says : Arhan is two-fold : onc is liable to falling and
the other not liable to falling. There is another saying that it
is appropriate if this Arhan is fallen from the channel of eman-
cipation. The Dhammapada proclaims :

One should consider this body similar to a pitcher
and this mind similar to a town.

He should fight Mara with the weapon of his wisdom
and protect what is conquered and be abodeless in it.

This protection of the conquered would not be possible for him
who is not fallen from emancipation. Knowledge is two-fold :
knowledge of extiction and knowledge of no more rebirth. The
person in the possession of the former takes no rebirth. What
use will be there by the latter? Uddyin was hardly able to secure
the ion-t: ( apatti) and that was the cause
for his falling. However, he was reborn in the form-world.

All these facts prove that an Arhan may fall from his saintly
state.

29. Never Falling

Some other masters maintain that the Arhan never falls
from the Aryan path even though he may do so from the dhydna
and concentration. All Arhans may be subject to such falling;
they nevertheless, are in possession of self-mastery ( vasitdbala ).

The opponent argues that the monk Godhika falling six
times from the mi >w.ﬂllhillhtoltwiﬂ.\s'oﬁ.

s
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He did not fall merely from the Dhyina-concentration. If e
did so, he would not cut his throat. In the Buddha's syste
the mind’s release is very essential and not concentration. ;
The author replies: Godhika, rclying on this dw
concentration touched the path of Arhan. The person who fllﬁ
from the concentration lets loose the mental purity (ammm')i 3
But as a matter of fact he never falls from that state. So says
the scripture :

The old (action) is destroyed, no more rebirth possible,

The mind becomes disgusted with future life.

Those of the destroyed seeds develop no wish to do action

And bravely passed into Nirvana like a lamp blows out of
existence.

Again it says :

Just as a huge mountain is unshaked by any amount of storm

Just so do the wise never wave cither in cncomium or in

blasphemy.

The Arhan has completely rooted out the craving which is

the root-cause of rebirth and hence he has no more fetters.

Another Sutra declares : The learner and the seeker of the path

ought to be diligent; butasfotl.hosewhoupasswmmm

- pletely destroyed no more passions (dsrava) would reappear.
‘Hence the Arhan does not fall. The Dhammapada says :

The Bhiksu who is delighted in diligence and
‘Mindful of the dread from indolence
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There are three causes of fetters : undiminished chanda-
raga, presence of its object, and arousing a false attention to it.
The Arhan has completely destroyed chandariga and hence
entertains no more chandardga and the false attention to its
object. Therefore, the Arhan has no more fetters. The passions
( asrava)) would crop up in the mind of those who conceive things
wrongfully. The Arhan, on the other hand, has no passions
as he does not conceive things in a wrong perspective.

There are numerous Sftras in support of the above con-
clusion. One Stitra points out that the Arhan rcsembles the
streamwinner in respect of not falling from his status. According
to another Stra, Arhan is never affected by fetters as he isina
complete possession of : pure conduct, concentration and ana-
Iytical wisdom and seven constituents of Bodhi, etc. Another
reason for his not falling is that he has realized the unshakable
mind’s freedom which is the quintessence in the Buddha’s dis-
pensation. When the Arhan has once cradicated his fetters,
that state will follow him whether he is conscious or unconscious
of it. He is adept in destruction of the craving and hence his
mind gets completely emancipated from it; he never falls its
victim again. For example, the fire burns what is unburnt but
nevet burns what is already burnt. The Buddha proclaims in
the following stanza :

If a victor becomes again victim to rebirth

He is no more a victor.

He is a veritable victor who never becomes

subject to rebirth again.

mm%.mmmmmmsou
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because the defiling clements are in association with the mind

and are not intruders.  Of the three-fold mind kusala and avydkyta

are pure and akusela impure in the original nature and not due to
external influence. The mind appears and disappears in every

moment. By what dirt would it be influenced? If you consider

the mmds continuum as affected by dlﬂ, then your mind’s
is issible only from irical But
as a matter of fact it is indescribable.

To accept empirically the mind’s continuum would evolve
several crrors. The mind disappears the moment it appears
and how could it continue? The Tathigata declares that the
mind is pure, ctc. for the benefit of those who consider the mind
as permanent. Moreover, the dull and indolent men, who listen
to the mind as originally impure will think that the original
nature cannot be rectified and therefore they would not attempt
for purification of the mind. This is the reason why it is stated
that mind is pure in its original nature.

31. Association and Non-Association
Some masters maintain that the latent tendencies ( anusaya )
are the mind’s i vhich point will be di: d in future
in the chapter (136 ) on Anufaya. Chandaraga, etc. are functions

of the defiling forces and that function again is associated with :

the anusayas.

You maintain in your system that amusaya is a dissociate
element and discharges the causal function for the outburst of the
mental associate fetters. But this is improper; for, the Sutra
says : The fetters, greed, etc. are produced from ignorance,
illogical conception and wrong purpose, etc. It does mot say
that they are produced from anufaya.

You have characterized anusaya in your system as a long
‘habituated and outbursting factor of fetters. This is also wrong;
for, the corporeal action as well as the vocal one are also long

1
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you consi_dex 50, then all things may appear from the present
causal action also. Thus the resultant ( vipaka ) would not occur
from the deed done in previous birth,

Morcover anusaya being momentary how can it be a pro-
ductive cause? Nor is reasonable to say that the productive
cause and its result are co-existent. For, the cause and its effect
never become co-existent which point will be diccussed in future
(Ch. 65) on the occasion of criticising the lamp-simile ( Chs. 40,
72). The anusaya therefore is not a mind’s dissociate element.

32, Past Action

: Kasyapiya holds that the past action, the fruit of which
is mot yel experienced, exists and other actions do not.

The author replies : If an action disappeared, that is
past and no more exists. 1f that did not disappear, it would be
permanent. If you say that the past exists, the past being ano-
ther name of what disappeared, it would disappear once again.
The past action (for me ) disappeared after having discharged
its causal function for its fruition which would take place in the
future birth. The Sftra says : This thing being present, that
thing appears. For example, the milk while disappearing, dis-
charges its causal function for the curds. No much use of talking
of the past action (and its existence or non-existence ). In case
you give consent to the above, it would incur another error. How
does the consciousness ( of the present life ) appear in the absence
of the cause ( i.e. past action)? In the absence of the milk what
would turn into curds? And in the absence of the body and the
mouth, etc. mmmd;lﬂn four great clements what would be

T Mablifgkas: dickkin/gHit (B8 B v included in
:- congregation of monks. o i
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The author replies : It is all right if’ you hold that he is
included in four assemblics, viz. of sentient beings, 3
(prapin) beings, human beings (manusya) and noble men. If
you think, on the other hand, that he is amongst the listeners,
then 1 would object; for the Buddha did not listen dharma from i
others, but his disciples, on the other hand, did listen from the 7
Buddha.

The person who offeres to the Buddha the chief of the mona- E

stery ( sangharama) is considered a donor to the congregation.
Thus, the Buddha is included in it.

The author replies : To whose congregation does this gift
pertain? The Sutra appears to be lacking some word and it
must be filled in as pertaining to the Buddha's congregation.

The Buddha says to Gautami: Offer these garments to
the congregation; then I shall be respected as well as the congre-
gation. (Docs this not indicate that the Buddha is included in
the Wplion'l} The author replies : The Buddha says
this with a view to respecting the congregation. The Satra eg.
says : The person who views (things as ) a disease beholds me.
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34.  Non-existence of Pudgala

) The Vatsiputriyas maintain that there is Pudgala which
is denicd by other masters. The reason for denying is as follows:
The Buddha declares in more than onc Sttra that Pudgala
exists merely nominal, conceptual ande xpedicnt. Another Sitra
says: One who does not perceive things as suffering conceives
the soul. One who beholds things as they are conceives no soul.
The noble persons think that the soul exists in the empi-
rical life. The Buddha says: There is a nodding where the
Inotion prevails. What is truly existent, the nodding is abscnt
in it, e.g. the eye. Because itis truly existent, it lacks the nodding.
The soul-doctrine has been negated in different places.
The noble nun addresses Mara thus:

What you consider as senticnt being

pertains to the Devil's view.

This (life ) is a heap of manifest elements;

No sentient being is found here.

The group of manifest elements continue in succession,

This is created by Miyi, a magic, and deceiving
the ordinary men.

This resembles an arrow pierced deep into heart and it has
nothing essential.

It is stated again:

No soul exists, nor anything pertaining to it

‘No living being nor man is found :

There are mere five aggregates which are void
and characterized by and di

There is, however, action and its fruition

But doer of action is found.

The Sotra has ted the objects of
but there is no mention of dman as an object.
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A monk, Cunda by name, oncc asked the Buddha: Who
cats the food of consciousness? The Buddha replied: * This
question is improper. I do not say that someone eats the con-
sciousncss-food . If the soul cxists one can say that the soul
cats it

In the Bimbisdrapratyudgamana-Sitra the Buddha says:
Ponder, O Monks, over the fact that I speak of the soul in accord-
ance with the ordinary men’s conception of the soul, but in the
absolute sense there is no soul or anything of the soul amongst
the five Different inati as soul, living
being, man, etc. are all based on the five aggregates. A heretic
Puranaka by name, declares that the ordinary person through
wrong view speaks of the existent as non-existent. The Buddha
has removed this wrong notion but not removed the empirical
sattva-conception, So the soul does not exist.

In the Yamaka-Sutra §iripnm addressed Yamaka: Do you
think that the aggregate of matter is Arhan? No sir. Do you
think that the aggregates, Vedans, etc. are Arhan? No, Sir. Do
you think that the aggregates put together form Arhan? No, Sir.
Do you think that Arhan is outside of the aggregates? No,
sir. Then Siriputra continucs: If the Arhan being searched
is not obtainable even in this life, it is appropriate to describe
that the Arhan is annihilated and does not cxist after death.
Yamaka confc I had iously nursed an itori
and wrong view which has now been given up. If there is really
soul, Yamaka would not have confessed that his previous view
‘was wrong and unmeritorious,

Amongst the four clingings is said a clinging to the soul-

- If there is a soul, it would be described as the clinging
1o the soul just in the same manner as the clinging to desire, etc.
and it would not be described as clinging to the soul-theory. The
Srenika-Sotra declares: Out of three teachers there is one who
does not find the soul of the present time or the soul of the future
time, and T call him to be the Buddha. The recollection on the
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sartva, soul that is described in certain Sotra related
five For, the recollection is made ‘l:y —
consciousness which relies on dharmas,

» conceptual and other
mental elements alone. So there i i
T is no such thing as a Sattva-

To accept the soul as absolutely existing causes one to
fall into one of the six wrong views. True, to deny it also is a
wrong view. But my view is founded on the double truth. T
do not plead for the non-existence of the soul in the empirical
plane and for the existence of the same in absolute one; but
I plead vice versa without incurring any logical error. The follow-
ing stanza is uttered by the Buddha in course of conversation
with a Brihmana pupil, Mogharija by name:

Look at, O Mogharija, the world as absolute void
and be mindful of it always.

Eradicate the soul-view and be crossing over the
Death;

The king of Death will not behold you thus viewing
the world.

The dharmas like joy and pleasant-mindedness, etc. which
are cited as proofs for showing the soul are included in the five
aggregates.

35. Pudgala Existent or Non-existent

The advocate of the Pudgala pleads in favour of its exist-
ence:  The soul exists because amangst the four modes of answer-
ing question the fourth one is Sthapaniya, i.e. avoiding the answer
to the question. Examples: Does the Tathigata exist after death,
or does he not exist, or does he both cxist and not exist or docs

BENS S
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! The Buddha says in several Jitakas that he was at that time the

I same person as King, Mahdsudaréana, etc. The present five
aggregates are produced from the previous ones, hence there
is the soul which continues through all these stages. The Buddha
states:

The person of great merits rejoices in this life,
Rejoices hereafter and rejoices in both of them:

In the case of the five aggregates alone being accepted
the statement that he rejoices in both lives, would be contradicted. *
Another Siitra says: the sentient beings get polluted on account
f of mind’s pollution and they get purified on account of mind’s
purification. 1t is further stated: Certain person is born in
the world in order to do great harm to many, and certain others
l in order to do good to many. To commit good or harm apper- 0
tains 10 a sentient being (Satrva). The Buddha in several ’
| Sotras says specifically that there are living beings who experi-
} ence a future body and that a person is adept in one’s own benefit
1 and not in others’. All these sayings would prove definitely
| ' the existence of the soul. .
! The following is the criticism against the non-existence b,
‘ of Pudgala.
Your citation that the Pudgala is nominal, etc. is not correet,
for, the Buddha denics the soul with a view to criticizing the ¥
other teachers who have accepted a permanent soul other than
the five aggregates. We, however, plead that the five aggregates
put together form the soul. If the soul is nominal simply none
would incur sin in killing a cow. A nominal gift by children
‘would cause a real fruition as a real gift does, The
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speaks some other thing. If the non-existent thing is considered
to be empirically existing those dharmas found in the Satras, viz.
Twelve causal links, Three channels of emancipation, ctc. would be
null and void. (You may say:) The existence is accepted
from the standpoint of those who view the other world as existing
and the i from the d of those who consider
it non-existent. There are some who hold that innumerable
things procced from supreme god, and those Sttras of wrong
views are based on these statements but it is not proper to accept
all these. Therefore the no-soul-theory is not justified.

Now the author replies: Your citation of the fourth
mode of question-answer in support of your soul-theory is not
appropriate; for, the soul is an indescribable dharma which
point will be discussed later on in the section on the cessation-
truth (Ch. 154). So the unspeakable soul is non-cxistent in
reality, but it is nominal only and not real. According to your
system the soul is cognizable by the six-fold consciousness. So
says your Scripture: The soul is perishable as it is based on
the visible (matter ). In that case it becomes visible by the eye.
Then it should not be stated as neither visible nor invisible, na
riipa na ariipa.

The theory that the soul is cognizable by six~fol'd consci-
ousness is contradicted by several Sotras, one of wlnch sutc's
that the five senses do not cognize one another’s qb)ecl. This
statement points out that the soul cannot be cognmzd by the
six senses. , your ts are y to
one another. You maintain that what is t::xmuble by ml:e eye
is not visible (ripa). You hold fm-(bs to assert the non-
existence of the soul is a wrong view. But the Buddha, on the
other hand, declares: Minv.he:ﬁmof}hsonlll_\old
that life and death are accountable on the basis d‘ formations
( Gras) continuing in succession. 1 witness with my own
eye the people dying and being born; nevertheless 1 do not main-
tain that there is the soul. -
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Your scripture asserts that the soul is not born. What
is unborn is short of parents. Who is short of parents cannot
incur the heaviest crime (anantarya’) and other sinful acts and
hence your system itself proves to be false. The idea of King
Sudarsana rests on the five aggregates, and the aggregates con-
tinuing in succession become the Buddha. And for this reason
the Buddha says: [ myself was such a king. Since the soul
in your system is one, there would be no distinction (among
the men ).

With regard to your citation of the stanza to the effect that
a man of great merits rejoices in both lives, the Buddha next
expresses in plain terms: 1 do not accept anything that abandons
¢ these aggregates and take up those ones. But the expression
“rejoices in both lives ™ has been made in view of the fact that
i the five aggr i in jon and are viewed as
identical. Your statement that the sentient being gets polluted
on account of his mind’s pollution only proves that the soul
does not existin reality. The soul, if it exists, would be other than
the mind. The Sitra does not say that sentient beings get polhuted
on account of their pollution. For, it is not possible to assume.
that the sentient being partakes of the mind's pollution. But
because the cause and conditions are nominally polluted it is
<aid that the sentient beings are polluted. Therefore the soul
exists nominally and not in reality. According to your system
the soul is other than the five aggregates and hence it is unbort,
undestructed and short of merits and sins which proposition
incurs many logical errors. We, however, consider 3
25 an integration of five aggregates. This Gfman may have birth
and death, etc. What is nominal docs not mply it i€ non-exis:

But it implies simply that it is only a non-substance.
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Habl

i cither as or
soul is absolutely freed from the aggregates.

And this

Thc aggregates may have three parts : good conduct, con-
centration and wisdom, etc. but @man is not so and hence it
is other than the aggregates. Atman is the same as pudgala.
The aggregates are other than pudgala becuase the former is
five whereas the latter is one. If the soul exists at all it ought
to be other than the aggregates. There is no any clement as
indescribable in the world and an isolated element as indescrib-
able. Therefore, there exists no any indescribable ( avaktavya)
element.

The opponent ( Vatsiputriya ) thinks that drman cannot be
described as either one with or different from the aggregates,
on the analogy of the fire and fucl. The author views this
analogy as Sandigdhasama, indefinite. What is the fire and what
is the fuel? If the heat element is the fire and other elements
are fuel, then the fire will be different from the fuel. 1If the heat
element itself is the fuel, how are not the fire and the fuel identi-
cal? 1In the case of their identity the fuel would burn even in
the absence of the fire. Therefore this analogy is indefinite.

Those who consider the fire as possessor of the fuel like the
soul possessor of rijpa, matier, will fall into the wrong view. of
the soul (satkdyadrsti). They will also incur the fallacy that
the soul is many. Thcﬁminthewoodisdiﬂ‘aemfromdmﬁrs
in the cow-dung. Similarly the soul of men is different from
the soul of gods.

Eventhuughyuupleldmtﬂleﬁ!enndthe‘fuelmneimzr
identical nor different, we, however, actually witness them as
distinctly separate. simihﬂy.tlwso\dnlsowil]bedlﬂ'eum‘m
the aggregates. The latter again perishes while the soul does
not. The soul falling from this world takes birth in another
world, because he is to rejoice in these tWo warlds. . ( But this
wammmmwwmm
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with the five aggregates, would behave no better than ﬂﬁ

The soul ing like the will not
in these two worlds. Therefore you imagine this soul
your false idea. What benefit do you derive therefrom? ;

You accept the aman as a thing to be cognized by six-fo
i consciousness, but there is no such thing amongst the
! able objects. Your afman is not included in the twelve b
nor in the four noble truths. Therefore your talk of the aman
is all false. 1

It is stated in your system that there are certain cogniz-
able things, viz. five categories of things : the past, future, =
present, unmanifested (asamskria) and indescribable. The soul
is included in the fifth category which you accept as distinct from
the previous four categories. But this fifth category is impossible
to exist. Thus the soul-theory incurs several defects. Therefore,
your plea that * the heretics accept the soul as distinct from
aggregates, but we do not” is unfounded.

Your opinion that the fact of the soul being only nomin
is deeply to be pondered is also unreasonable; for the dis]
tion of the Buddha has not stated that the empirical thing is a
matter of deep thinking.

Your plea that cvery topic that is spoken of in the
viz. things are created by god, etc. should be pursued is
‘admissible, for, what is beneficial and uncontradictory to the
‘mate truth (paramartha ) is only admissible. This point wil
‘made clear in future.

You stated previously that the killing of the clay-cow
sin. Now we reply : Action and its fruition ar
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Duhkha-Satya-Skandha
ROPA, MATTER
36. Rapa-Trait

Tt is stated that the SATYA-SIDDHI-SASTRA will be com-
posed. The term SATYA stands for the four noble truths :
suffering, origin of suffering, cessation of suffering and the path
leading to its cessation. The suffering is the five clinging aggre-
gates; the origin : action and defilement, the cessation : the
extinction of the suffering, and the path : eight-limbed path.
This treatise is composed in order to accomplish this (said)
Dharma, law. The Buddha has himself accomplished it and
preached it in order to save the living beings on several occasions
and in different places. He preached Dharmapitaka in eighty-
four groups (of topics) condensing (all his preachings) viz.
four pratisaranas (adherence ) and eight causes and so on. Some
masters neglected to explain and some others explained them in
brief. Now, I intend to state collecting all with a view to ascer-
taining the meanings of these terms.

The five clinging aggregates are the ripa-aggregate, etc. It
is the same as the four great elements and the four derivative
clements. These two put together are termed ripa. The four
great clements are : earth, water, fire and air. These four are
formed on the basis of ( updddya) colour or visible, taste, odour
and touch, and on the basis of great elements are formed the
five sense-organs, the eye, etc. The sound is produced from the
mutual contact of the four great clements.

The collection of the visible, etc. dominated by‘ hardness
is termed the earth. Similarly the collection by
mmnmm;mwmmdminmwwmem
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| and the collecti inated by lig
air.

and

The eye is what serves as the base of the visual conscig
ness and so are the other scnse-organs. The tatsabhaga e
which does not serve so is also the eye because of its affinity
the former. The visible, ripa is what serves as the o
( alambana ) of the visual consciousness. The visible which
not serve so is also alambana becausc of its affinity with the f
So also are to be stated the taste, odour and touch. The
is produced from mutual contact.

37. Naming the Matter

The Stitra says : Whichever is riapa is all the four
elements and the four derivative elements. The stat
t “ whichever is riipa is all so™ ctc. determines that there is 1
any other ripa. The heretics accept the five great
To refute them it is so stated.

The four great el are nominal, ;
are great because they are pervasive ( vydpin) and gross (a
rika). Non-material element is imageless ( amiirta) and
related to space and invisible.

The sound, etc. are also ripa, because they are obstruction:
(sapratigha ) and possessed of form ( sakara ) like the earth,
The sound can reside in a single object along with the
elements as the latter does. Hence it is ripa. 2
2
- The etymology of ripa is : what is modified ( ripyate
(chidyat ) or hurt. Or the rijpa is that which depicts

actions of the previous birth. Or it consists of

{ 38. Nominality of Great Elements

great el are nominally real.
Ripa, colour etc. are themselves the great
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Vaisesika pleads :  There are four great elements apart from the
riipa, ctc. In order to refute these errors the Sitra asserts : The

great elements are formed on the basis of riipa, etc. Therefore
they are nominal.

The Sitra says : Hardness and the abode of hardness is
the earth-element. So hardness alone is not the earth-element.
The worldly men talk : [ see the earth, I smell it, I taste it and
1 touch it. The man demonstrates : This is the earth’s colour;
this is the carth’s odour, earth’s taste and earth’s touch. This
d ion cannot be appli to the sub th. 1t
is further said : The earth is situated in the water-hemisphere.
Only the nominal earth is situated and not mere hardness, and
SO on.

The Kiipopama-Siitra says : The water is scen and touched.
If the moisture alone is the water, it cannot be stated in two
ways. For, the Buddha says : The five sense-organs experience
their own objects each separately, and not one another’s object.
The water is said to be in possession of eight attributes : cool,
soft, sweet, pure, etc. These attributes are included in the base
of touch. The thirst: hing and gladdening are its infl
prabhava). ~ Congl jon of these it is water.
Therefore the great clements are nominal.

All the derivative (upadaya) elements are nominal. So
says the Gatha :

Just as the term chariot ( ratha) is employed

When certain constituents are assembled,

Just so is the sattva-expression formed in

The presence of five aggregates of elements.

Ananda says i gemndecfuwandnondiﬁom
and the soul is the grounc of uncertainty.

Some masters say that hardness, etc. ate the great elements
and that they are receptacles of colour, ctc. (rpadi). This

pE Nr7= Vo2
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implies that (elements, colour, etc.) reside in- a receptacle
! ( adhisthana ), and it is an ultimate substance; hence this will not
the Buddha’s dispensation. Therefore the four great elements
are only nominal.

(The elements) subtlety, mildness and softness, etc. of
things arc brought under the base of touchable. The conclu-
sion may be arrived at, viz. the four elements, hardness, etc.
( that are included in the base of touchable.) are meant for the
four great elements. Therefore they are nominal.

39. Great Elements : Substance

I The Abhidharmikas argue : They are substancially real,
because it is stated in the Abhidharma : The earth has the trait
of hard (kh talaksana ), the water moi the fire heat
and the air movement. (1) So the great clements are real.
The Rijpadi, colour, clc. are derivative, i.e. produced from the
four great elements. What is nominally real cannot produce its
derivative (i.e. Ripadi). (2) The great elements are elucidated
(nirfipyate) by the traits of hardness, etc. (3) The Sitra
says : The great elements are spoken of in their two aspects :
Khakkhata and kharagata, sneha and snehagata, etc. implying that

inal. The

g

the khakkhata, hard is real and kh
implication is to be applied to other great elements also. It is
stated in the Abhidharma : What is the nominal earth is the abode
of forms ( samsthandyatana) and the real earth is the trait of
hardness. (4) The Buddha says : What is hardness ( i.e. real )
and the abode of hardness (i.e. nominal) in the eye-ball is the
earth, etc. (5) Since the Buddha does not speak of the air-
element and its abode, the air itself a real element. (6) If the
great clements nominal as some master pleads, they would be
mxedﬁ'o‘l'l;ethei‘rhmiﬁwiththamﬂtlhnwhﬂiswof
hardness is “ this case the water bei sometimes
the abode of hardness would be earth, A hn-b::f‘@hn
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proper 10 stale separately that the hardness alone is the earth-
clement and the abode of hardness is the (nominal ) earth.
(7) The great el being d imul ly, are
mutually inseparable. So says the Sirra : What is Ripa is all
made of the four great elements. This Sarra will be vitiated if
we accept that the great elements are mutually separated as pleaded
by the ad of the inality of great el t

The Abhidharmikas in conclusion reply to the reasonings
stated in the previous chapter.

40. Stated Argumenis Invalid

Now the author answers to the above arguments. The

of the Abhidharma that hard is the earth element

is improper; for; the Buddha himself says : * hardness and the
abode of hardness is the earth and not merely hardness.

(1) Your statement that the derivative elements, rijpa,
etc. arise from the great elements is untenable; because they
arise from several other causes: action and defilement, etc.
Ananda says : This body is a product of craving etc. The
opponent thinks that though riipa, etc. are products of action,
ctc. the great elements are partly their causes. The grain, e.g.
is produced from the action; nevertheless it arises from its seed,
etc. The author replies : certain thing arises even in the absence
of apparent causes; e.g. torrential rain at the end and the beginning
of the acon. Gods accomplish their desires through mere re-
collection of the desirable things. Or the Sage ( bhadanta ) merged
in dhydna achieves his desirable through a wish ( chanda). The
stream of clements of matter survives and continues even after
its utter destruction. The person being born in the formless
realm, again takes birth in the realm of form. What would be
Toot of this material stream? 3

Amdmﬂudummwmm
etc. and a man of superior action does not require them. So

A
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| are the clements. Some person secures the birth througl
sole action and some person needs the external causes.

on requiring the external causes would say that the seed |
the cause of the sprout.

Why do you say that the derivative clement arises on the
basis of hardness, ¢tc.? They both are produced simul!.nu;ou%
Why do you say that the colour, eic. arise from hardness, ete.
and not vice versa? OF things that arise simultaneously
does not become the cause of the other; e.g. the horns on
head of the cow.

L The opponent ciles the example of lamp and light to prove

his viewpoint. They both are simultancous, nevertheless the
| light is on the basis of the lamp. The author remarks : The
light is not different from the lamp and they are identical. There-
fore the example is inapt. If the light goes outside of the lamp,
it would be experienced even in the absence of the lamp. 1

Your another example of the eye and its consciousness i
also improper. The cause of the visual consciousness is |
previous mind and not the eye-matter which serves merely
tacle. Therefore, the visual consciousness and its cause ar
not simultancous. The four great clements are not produ
of the ( derivative ) elements ( colour, etc. ) because they are n
lmﬂs. We expericnce that things are produced fi¢
their homogencous cause; e.g. sali grain arises from Sali
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the assertion that ripa, ctc. arise only from the four great ele-
ments is inappropriate.

(2) The argument that the great elements are clucidated
by means of hardness, ctc. is not proper; for, the four aggregates
are to be distinguished by their invari traits of hard: etc.
The elements, smoothness, etc. are not invariable. They can be
found sometimes in the aggregates dominated by hardness and
sometimes m the aggregate dominated by moisture. Therefore,
the cl i cannot be distingui: by the smooth-
ness, etc. The Sirra says : The abode of hardness, etc. are the
distinguishing (traits) of the four great elements. Therefore,
we understand that the abode of hardness is the earth-element
and not hardness-trait alone. Hence hardne:s-trait is the main
factor to determine what is the earth. Therefore, it is stated
distinctly. The other traits of the great elements are to bz ex-
plained likewise. Some masters say that the hardness-trait alone
is the carth-element. In order to refute this opinion th: Buddha
says : Hardness and the abode of hardness is the earth-element;
the moisture and the abode of moisture is the water-clement,
and so on. This talk i in two ways is because hardness is fuller in
the aggregate ch d by the hard: is
the main factor of the earth and hence 1t|stmnedthcennh.
An empirical designation is given to an empirically known factor.

(3) You argued that the great elements are spoken of in
two aspects : hardness and abode of hardness implying that
hard: is real rth and the abode of earth is the
empirical one. This argument is invalid. If the truth is deter-
mined from the style of expression, the elements like the twelve
bases, ayatana, etc. would turn to be untruth. Thus the expres-
swnthnlhpwuulmnmmm;s arises depending upon the eye
and the visible will become untrue. And the whole treatise will
hlmm Weie
When the Buddha Mhrmﬂ
Wawm Nﬂ
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not those colours named fire ( tejas)? The fire is formed through

the colours, ete. and not through the heat alone. The Buddha

says : This body is something like a box. Tt is filled with nails

and hairs, ctc. These nails, clc. are the earth-element. Tt is not 3
proper to say that they are substance because (he expression
dhatu, element is employed there. For, the Bija-Sfitra says :

: Be there the carth-clement and no water-element, the seeds would

| not, then, grow and flourich. Here the earth element is the

p empirical field and not the hard element alone. The water is
also empirical. One thing cannot be both : Substance and
empirical. Colour, etc. are substances while the eye, etc. are
empirical. The great clements, on the other hand, are both;
thus this will be a perverted treatise. The sad-dhatu-Sittra says :

‘The hair, the nail and others are the carth-elements. The Hasti-
Padopama-Siitra also employs the expression dhatu on the hair, 4
etc. How do you say that the term dhatu is substance and not b
empirical thing? It is not at all in the Sifras.

R e —

(4) You cited the passage : In the eye-ball what is hard

" and abode of hardness is the earth. The Buddha tells in this
1 passage that the five sense-organs are derivatives of the four
great elements.” Some masters say that they are products of
ahaikara. Others say that they are other than the great elements.
Still others say that they come from different natures, i.e. the
nose-organ from the earth, and so on. In order to refute these
opinions the Buddha says : The eye-organ, etc. are in the nature
void and b The discur-
vikalpa) achieves the cause and condition of the
ajiiapti ) or empirism, which is istent. The

the. declaration that there are four distinctive part
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is the distinct trait of the air and not the i

distinct traits of the earth, etc. are lhc:b:od:eo::[ﬂms :::
The air is very little abode of lightness and hence the air i; no;
stated as abode of lightness.

(6) To say that the greal clements are empirical implies
that the traits of the great elements become separated. This
argument also is at fault. What is hard and abode of hardness,
and produced from the four great elements is said to be the earth-
element; but 1 do not say that some other thing is the abode of
the trait. A thing which is other than the trait cannot be the
abode of the trait. This is what is inscparability of the trait.
It is designated as aSraya which is not something different and
serving as the abode of trait. What is produced is divided by
us; e.g. people say that sky goes everywhere. As a matter of
fact there is nothing that goes anywhere.

(7) You stated that the four great elements arc formed
simultaneously. This is wrong. For example, we experience
in the rays of the sun only some touch combined with colour and
nothing else, and in the moon-light some cool touch along with
the colour. Therefore, there are no four great elements in every-
thing. There is something bereft of taste, e.g. gold, and diamond,
ete.; something bereft of odour, e.g. gold and silver, etc. something
bereft of movement, e.g. stone, etc. and so on. Therefore, the
four great are not i bl iated

The opponent argues : A (new) character is produced
inthegealclememsonwoonmofex(emalcwses. For example,
fluidity is prodmedinthegnldandtbcstonp. etc. due to the
heat, solidity in the water due to the extreme cold; heat and
coldncssinthenirduewmmnctwithmeﬁnandthewam,and
the movement in the trec and other plants due to the wind.
memmmmhmmmmmgup
due to the external cause. Therefore, the four great elements

Sesavank

odour will par X
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air is occasionally experienced just as the odour is the part of
the fragrant oil. But this is improper. No derivative element is.

d from the great el ts. The moi mois-
ture; likewise riipa produces riipa. If the great elements are
mutuglly inseparable, then Sat-kdrya, presence of the result in
the cause will have to be accepted. But we do not accept it.
Though there is no curd in the milk, nevertheless the curd is
produced from the milk.

Thus what use will be there by construction of nomencia-
ture and its recollection, viz. the four great elements are mutually
inseparable.

41. Delineation of the Author's Tenets

You argued : We do not accept the great elements as
identical with or different from the visible, cte. ( ripadi) and do
not incur any error; that is wrong. For, the heretics wish to
establish them as either different from (the Vaisesikas ) or one
( the Sankhyas ) with the visible, etc. and hence their difference
from or identity with the latter are specified. The Buddha deli-
neates their import because they have been brought under usage
in the empirical world. The Buddha elucidates it to the world-
fings; for they in spite of their knowledge about the great elements,
do not understand their real truth. The Buddha does not speak
of things like the hand, etc. Tf the great elements are formed of
hardness, etc. what benefit is gaincd thereby?

‘:[:prwummmmingowmyaismwomau
great elements are sub 1 do’ not understand
ydma-olammdwhalisothumanthnismﬁ
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!.he- nogmnc!amrc of the four great elements on the colour, etc.
( ripddi) without the foundation of the causes and conditions.
For example, people say : T see the man (purusa). This no-
menclature of man in respect of colour, etc. is not made in the
absence of causes and conditions. The person who does so may
call the horse as a man.  Why do the people not name the sound
as earth? The man in the world always distinguish the earth
and the sound; they never mistake the sound for the earth. If
anyone makes nomenclature without proper foundation, he will
call the sound as earth. None does this. Therefore, the four
clements, colour, etc. constitute the earth. The name ° earth’
is employed even in a part of the earth. This visible makes
the foundation of nominalism and there the nomenclature of
man is made. In the group of trees is made the nomenclature of
forest and in the group of monks the nomenclature of congre-
gation. Likewise in the elements, colour and others the no-
menclature of the four great elements is made.

You cited a scripture : There are six bases of contact or
there are elements derived from them; and this is an apocryphal
one. It is your system that the derivative element is not a pro-
ducer of anything, and likewise it is my system that it is not a
product of anything in the empirical field. Therefore this scrip-
ture is not valid and traceable. If you trace it, it should be inter-
preted otherwise. You cited a passage showing that a translucent
material element derived from the four great elements is the eye.
This is also invalid. In an integration of the four great elements
is termed eye in the empirical field. The four great elements
that are empirically existent are termed ripa. The transfucence
of that ripa is the eye.

You have stated that one element exists upon another ele-
ment and the same is short of receptacle and a basic ultimate
(adhisthana ). An element in fact is both receptable and basic
ultimate. It is receptecle. (airaya). through which something
exists; and it is & basic ultimate ( adhisthatd) upon which some-
thing rests. o 8

e ] )} -
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You stated that the trait of the hard is “ to retain”. It
riot good. The hard thing alone does not retain, b|:n it doessd
depending upon the totality of causes and conditions. Other
traits are also to be explained likewise. Therefore, the four great
clements are empirically existent. rh

42. Non-Existence of Hardness-Trait

( The opponent objects ) You have stated that the integra-
tion of the colour, cte. ( ripadi) dominated by hardness is the
carth and hence the earth, etc. arc nominal. This is not correct;
for, no hardness (as a separate element ) exists. How does the
nominal earth exist? (1) A lump of clay which is hard becomes
sometimes soft. So it is not a definite element. (2) The atoms
being loosely integrated, the notion of softness arises. When
they are closely integrated we have the idea of hardness. (3) Two
sorts of touch cannot be found in one and the same thing and

hard is indefini (4) Hard and softness are
relatively experienced, e.g. a piece of cloth is soft in relation to a
piece of rug (kambala ) and the latter is hard in relation to the
former. No real touch can be experienced relatively. (5) On
looking at things like the gold and the stone one knows that
this is hard. No touch can be cognized by the eye. Therefore,
hardness does not exists. For the same reason softness, etc. are
also not there as separate elements. 1

43. Existence of Hardness-Trait

The author replies : Hardness is substantially existent.
Youu'gueddnnhelmnpofclayisnowhndandnowsoﬂ. ﬂ

mu‘nm substance for us. It is only totality of so many
clen existing nominally. Your second argument may be
replied thus : Hardness cxists since it is available in the

of atoms, and softness exists as it is in the |

JE5



DUHKHA-SATYA SKANDHA 87

and the feeling of the soft. Your plea that they are relatively
existing and indefinite is invalid. The short and long, though
relative mutually, exist indeed. The person, e.g. who h;; tasted
the sugar-candy feels other tastes unsweet. The person having
tasted haritaki feels sweet taste of things other than the sugar-
candy. 1f the relative things do not exist, then the taste itseif
will become a non-entity. ¥f you say that things other than the
sugar-candy have two tastes, the piece of cloth also will have two
sorts of touch; hard and soft.

The last argument that hardness on looking at stone, ctc.
experienced by the eye is also invalid. 1t is not at all expe-
rienced by the eye, but it is inferred in the wake of contact with
things, gold, etc. We, e.g. understand the heat on looking at the
fire. But the heat is not visible. The person, again Jooking at
the rug ( kambala ) doubts whether it is hard or soft. Therefore,
the touch-is not visible. i

Hardness, etc. are substantially existing, because they arouse
the discriminative thought ( vikalpa-citta) about them. If hard-
ness does not exist, what would be discriminated? Tt causcs
its own thought. The act of chiselling and chopping, etc. is
directed towards the hard thing. - What is contradictory to the
softness and the moi is termed hard There is
because it is the causing factor of retention, Sandhirana and
because it obstructs our hand and others. We experience it by
our perceptive knowledge. A thing which is experienced in our
perceptive knowledge requires no more an evidence to prove it.
People in the world design such thing as hard. Therefore, it is
«evident that hardness exists really. i

'44. Traits of the Four Great Elements

Q. Handaess exists, al xight.  But we witness uidisy in
There is a doubt whether the gold is casthen because it is hard
or it is watery because it is fluid, | A.There is in cach case.a
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svalaksana self-trait.  What thing is hardness and abode of hard-
ness is the earth-clement and what is moisture and abode of
moisture is the watcr-element. Q. You may say that the hard
gold becomes fluid duc to the contact with the fire and the water
becomes hard due to extreme low temperature; thus the great
clements become bereft of their self-trait. A. For us no hard
thingitself becomes fluid and the moisture-thing itself becomes hard.
But on the other hand what is hard discharges the causal function
for fluidity and the moisture-thing for hardness. Thus the great
clements do not give up their self-traits.

Fluidity, moisture and flowing (syandana) are different
names of the water. Q. The water’s function, fluidity is a visible
element; so it is the trait of the water and not the moisture or
flowing. A. Fluidity is conditioned by moisture and flowing.
What is moi runs ; therefore fluidity is flowing.
Moisture and flowing are the traits of the water and fluidity is
its function.

Q. Lightness and movement, trait of the air are quite
different. The former comes under the base of touch whereas
the latter under the base of the visible. Thus the air becomes
possessed of two things. A. Lightness is the trait of the air and
the movement its function. The above trait is said by putting
these two together. Q. Since everything is momentary nothing
can have movement. A. The action is accepted from the empi-
rical standpoint. Rising of something in another placee due to
lightness is termed action and at the same time we say it moves.
Q. Lightness is an indefinite clement. e.g. a thing weighing ten
palas is lighter than that of twenty palas and it is heavier than
a thing of five palas. A. Weight exists on the basis of the mind
as well as on a relative basis; e.g. certain thing is long in relation
to some other thing and it is short in relation to some other thing.
“Their common trait is what exists on the basis of the mind. If
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] Lightness does‘ not exist due to mutual relationship, but
it is atolya, l.lol-wexghable; g the air contained in bellows
(:l_rh‘» ¥ Heﬂvnne5§ lalonc exists relatively. A thing bereft of
Heavinesg o ble. Q. If unweighable thing is light, the
wslblf: and other weightless things become light as they are
unwc.lg.hab]c. A. We do not hold that heaviness is other than
the visible, etc. ( rigpddi) but the latter sometimes arise as possess-
ing weighable character e.g. hard and soft, strong and feeble,
new and old, lated and d, extinet and
non-extinet, gross and fine, etc. do not at all exist apart from the
visible, etc. Similarly the trait of heaviness is accepted. If the
aggregate of the visible, etc. (riipddi) is earthen or watery then
it becomes weighable. 1If it is airy or fiery then it becomes
unweighable.

Q. Heaviness is not separate from ripa, cic.; likewise the
lightness also will not bg a separate element. A. True. Light-
ness is not separate from rilpa, etc. But the aggreagte of ripa,
etc. becomes light. Q. Ttis not so. Idea of the heavy and the
light is felt by the organ of touch, and hence the heavy and the
light are not the aggregate of ripa, etc. A. Hardness, ctc. are
sometimes conceived through the eye and sometimes through the
ear, etc.; they are not, however, separate from rijpa, etc. Like-
wise are the heavy and the light. Though the organ of touch
operates there, nevertheless it does not thereby become other
trait. The organ of touch without touching does not produce
tactile consciousness, the heavy-trait produces its consciousness
even when it is not touched by the organ of the touch. e.g. heavi-
ness of something is understood through some olher_ heavy-
container. Q. One doesnot know at that time that this is heavy.
A. e.g. a person clad in garments can be understood even without
touch that this man is strong or feeble. Similarly are the heavy
and the light, For, manifold touch produces manifold tactile
consciousness, several kinds of touch are illustrated here.

Q. wmisnuvyoruhtiaoﬂyuqye_p:eotm

ete. How do ridpa, etc. serve as cause of the
si2
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2 A. No a te of riipa, etc. serves as the cause,
:::ston:l; of its ;':te D;:ms s0; just as hardness and smoothness,
etc, even though existing in the aw‘c")f tiipa, etc. can be under-
siood through the eyc and again happiness of serenity, etc.
conceived through the body which consists of ripa, etc.
also are these ( heaviness and lightness ). "

Q. The heavy and the light are mere modes of touch.
What harm will be there? What use is served by conceiving this
aggregate of ripa, etc.? A. People in the world speak of the
new grain and the rotien grain. This trait of the new and the
rotten will be separate from riipa, etc. But the fact is not
The firit production of grain is termed new. 1If this trait of new.
is no other the aggregate of ripa, etc. why are not so the traifs
of heavy and light? =

Q. 1 the heavy and the light are only the aggregates of
ripa, ete. the trait of heaviness and lightness will be present
the air as well as the fire. Then the aggregate of rijpa, etc. domi-
nated by lightness becomes the air. In that case the fire i
will become air. A. Which great clement is dominated
whose traits, that great element is termed by the name of
great element. In the fire the traits of lightness and heat
predominant. Because the heat is more predominant there,
is called fire. In the air there is only lightness and not he
Therefore, its name goes by lightness alone. For us the ai
merely by lightness; but what is light and causes n
termed air, The Sitra says : The air is characterized light
mmnpg Here lightness is its trait and movement is its f

‘hMl'Mmlthtmt? A. The air being grosser
stronger Iml’uplhlt of doing such marvels. As it !
~ small grass, it can root out even the mountain.

 function of the air. " 14 Iiprae g
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aggregates of the colour, taste, odour and touch without distine-
tion? A. There is no such fixed rule; the earth contains four :
the colour, taste, odour and touch. Sometimes there are only
colour and touch; e.g. gold and silver, etc. In the water there
are four : colour, taste, odour and touch; sometimes there are
only three : colour, taste and touch. In the fire there are ali the
four and sometimes there are three : colour, odour and touch and
sometimes there are only two : colour and touch. Therefore
there is no fixed rule.

The air has the following varicties of touch : cold, heat,
hard, fine, etc. It is the touch of that great clement in whose
stream it is invariably associated. Q. The physician says the
air is of black colour. What is the truth? A. Tt causes the
black colour. A patient of vata has souer taste in his tongue
and on this ground that physician does not say that the air has
the taste. (If hc says so) then it may be that the air causcs the
taste. Q. Some masters say : the air is cold and not light.
A. Tt is not the fact that what is cold is the air; e.g. snow is
cold, but not the air. Coldness of the air is something different.
For, the hot air and the air of neither heat nor cold both are
termed air. Therefore the aggregate, abode of lightness becomes
the air. Again the element which is causing touch, etc. and bereft
of colour is the air; but what is cold is not the air.

Q. If there are colour and taste in the air, what is harm"!
A. They are not experienced in it. They exist but not experi-
enced because of their subtlety. This is not proper. We do not
accept the theory of sar-kdrya. Therefore what is expem:nced in
the effect does not necessarily exist in its cause. This is the
ultimate import of the four great elements.

45. Nominality of Sense-Organs

i from the
Q. mmwmwﬁm_wm
four great 2 A. The vye.mugrm
on the basis of the four great elements. and due to action;
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hence they are not different from the latter. The Buddha des-
cribes the cye thus : What is hardness and abode of hardness
in the fleshy cye-ball is the carth-clement. For, the eye, (ete.)
are only some discursive thoughts and not?ling else. In order to
impress upon the people that the eye is void, the Buddha says so,
Therefore all the sensc-organs are mot separate from the great ﬂ
clements. The Saddhdtu-Sitra says : This person consists of six
elements. If the sensc-organs are ( not ) different from the great
clements, it will imply that the eye etc. are not the factors of the
man-formation. The great clements are formed on the basis of

the visible, etc. rijpadi. The sound also would be regarded a man's
factor. But (in the Sutra ) purusa, man is conceived only on the
six clements. Therefore the sense-organs are not different from

the great elements.

The Buddha explains to a monk the eye thus : The eye is
obstructional, undemonstrable, material and formed on the basis
of four great elements. Therefore it is understood as not sepa-
rate from the great elements. The Bhiksu ( to whom the Buddha
explains as above) is sharp-minded and doubted the eye. But
the ordinary men think that what sees the visible is the eye, etc.
and what touches is the tactilc organ. The Bhiksu doubted about
the scparate existence of the eye, etc. For, some masters say
that five senses are of five characters. The other masters say
that they are of one character. Therefore the monk asked the
Buddha with a view to ascertaining the Buddha's opinion in the -
matter. He replied as above stated. What is substantially
¢xisting is not formed on the other’s basis. A thing that is formed
on the basis of nominal thing ( prajiiapti ) is itself nominal; €.g-
forest concceived on the basis of trees. ( Likewise the eye that
formed on the basis of the nominal great elements is nominal
by itself ).

Some masters say that the eye is a perfectio )
of rijpa, matter. What is perfection l:mlpu'fuc:o(a. The fou
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eye, ete. If it is not so, this monk would not have his doubt
cleared. Since the Buddha has stated that the eye, elc. are formed
on the basis of the four great elements, this monk came to under-
stand that the eye is a non-substantial thing. So the senses are
not different from the great elements. The Buddha in order to
id of the eye discrimi the great el
in several places. He says, e.g. : This body is divided into six
clements, i.c. what is hardness and abode of hardness is the earth
element. Thus one should observe. For the person who becomes
detached from the five clements ( pafica-dhdru) there remains
only one i The Hastipad Stitra discriminates
only four great elements and not the eye. If it exists separately.
it would have been discriminated. The Vatsaputriya and the
Abhidharmiki also make this sort of statement and this may be
trusted as it is frec from error.

Q. Five senses are different from the four great elements:
for, the eye, etc. are brought under the base of the eye, ctc.
whereas the great elements under the base of touchable. The
former is internal whereas the latter extrnal. The former is the
sense-organ whereas the latter is non-sense-organ. The former is
derivative matter-perfection whereas the latter is not so. There-
fore the former is not the latter.

A. One and the same thing is described variously due to
different factors; e.g. faith, and other senses arc detailed in the
formation-aggregate. The four great elements that are formed
due to the action and brought under the eye, cic. are internal
bases; they are also called sense-organ and sense-factors. The
wheel, etc. are the factors of the chariot. The chariot is nothing
but the wheel etc. The sense-organ is also likewise,

Q. Itis not so. The faith is the mind's prasdda, and the
mind is different and its prasdda different. The scnse-organ also
likewise. A. This argument is wrong. e.g. the water becomes
crystal-like on account of its purity. ~The water and its purity

s
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are the came,  Likewisc the mind’s stream .havif\g the faith
is termed prasdda. This prasdda is the mind itself. f We do
i accept in this treaticc the faith as eparate from the mind.  Th
fore your example is not apt. The senses are nominal.

nominal thing and its factor which is also nominal cannot b
distinguished ( e.g. the forest and trees ).

s

Q. They cannot be also stated as identical. A. What i
formed out of the great elements is designated as sense-organ
and not the great elements themselves. Therefore we understand
that the sensc-organs are not different from the four great ele-
ments.

46. Discrimination of Sense-Organs

Q. If the five senses are formed out of the great clements
and have their propertics in uniform proportion: why does one
sense-organ perceive the visible and not the other organs
A. Every sense is produced from the action. But the energy
of the great element pertaining to the eye that is produced through
the action perceives the visible. Likewisc are other senses.
One does not know all the objective things through one sense-
organ. For, the action is divided into five kinds, certain action
causes the factor of perception; e.g. donation of lamp has
resultant of the eye-sense. Likewise are hearing the sound, e
Q. Then what is the use of the five senses? The consciousness -
born of action would grasp all the objects. A. Itisnotso. We -
actually experience in the world the cognition does not arise
the person of no sense-organ. The blind, e.g. does not see.
the deaf does not hear. It is the law of nature ( dharmatd)
the sensory cognition never arises in the person bereft
senses.  For, no external great elements bereft of the senses

7 W\himthmitis the law of nature that
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Q. Why is the mind also not so? The visual conscious-
ness has the eye-organ-base and also depends on immediately
past mind; the mind, on the other hand, has the immediately
past-mind as its organ. It does not have any organ-base as the
eye, etc. have. A. There are five kinds of consciousness def-
inilely assigned to their respective five objects. But the mind
is not so. Tt is the law of the mind that it has the immediately
past mind as the sense-organ and requires nothing else. Just
as things past and future, though not existent, become objects
of the mind just so are the past mind and mental clements. This
( viz. conclusion ) is parallel to your conclusion ( siddhanta ), viz.
consciousness with regard to the object, visible, etc. arises depend-
ing on the s gan and the i arises
depending upon the immediately past mind alone.

Q. If the non-sensuous consciousness has no organ-base.
where does it reside? A. It depends upon the body formed
of the great In the less realm i has
no any support (@raya). It is the Jaw of nature that it remains
without support because of its characteristic distincition. That
consciousness alone knows whether there is any or none. The
consciousness belonging to the form realm ( rigpa ) has supporl.
Though formless, it exists; and hence the consciousness exists
without support in the formless realm. Consciousness arises duc
to totality of the causal factors. The Sitra says : Depem_!ing
upon the mind and dharmas NON-SENSUOUS CONSCiOUSNEss Arises.
What is the support of this consciousness? It has no any support
like the wall, ete. for men. Therefore, all things reside in their
own natures ( prakrti-pratistha).

47. Sense-Organs with Great Elements in Equal Proportion

The heretics say : Five senses are produced from the five
great elements. I&(iv;.mtjwm;fpt there is no element named
cther, akdsa. . .

> sgain say : In the eye the fire clement is

this
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tion with the light. The light illuminates distant things.
i eye also has contact with the distant Ihing because of its
1 It is said in the Veda : The eyc of the dying person goes to :
sun, Therefore the sun is the source of the eye. It sees only
visible which is fiery and thus it sees its own body. Likewise
the ether, earth, water, and air are in disproportion in the sense-
organs. The car of dying man goes to the cther. It hears invari-
ably the sound which pertains to the ether. Therefore in the
sense-organs the great clements are in unequal proportion.

’ is obtained by donation of the lamp. The eye sees in collal

The author replies :  Your argument that there is similarity
in their action-cause is wrong. If the fire is predominant in the
) eye, it would see even in the absence of the light. The eye being
g washed by the water sees clearly things; then it will be dominated k-
by the water. The intensive light, e.g. sunlight destroys the eye.
Therefore it is not dominated by the fire. The divine-eye sees
the visible even in the absence of the light. In the moon-light
also the cye can see. The moon is not of fiery nature. Likewisc
is the power of the eye; certain eyc needs the light and certain
not. It is the natural law of the eye that it sees distant things
even in the absence of contact. Therefore no nomenclature be
assumed, viz. the eye is dominated by the fire.

You have stated that it does not scc in the absence of
light. If it docs not see without the ether, attention and
visible, then it will be dominated by the ether, etc. Some ¢
do not require the external light; e.g. birds like the owl,
the animal like the cat, the jackal, etc. can see without the
‘Therefore the eyf is not dominated by the fire.

i&" pleaded that lll;]eye, because of its ray can
the distant things. We do not have ray in
The statement that it goes 1o the sun, ijn;zth:! by
_permanent. The sun, ec. are not the senses.
the sun? The eye of the gods above
sitgo? If ; At

dies,
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is no another sun above. The ether being functionless cannot

o shelter to any scnse-organ. The senses being momentary
cannot travel to the sun, etc. =

Some masters say that one sense-organ is of one elemental
nature. The earth has only odour and hence it causes the odour-
knowledge. In the water, the fire and the air there are taste,
colour and touch and hence they cause colour-taste-touch-knowl-
edges. A. Itisalready stated (Ch. 44) that such a fixed rule
is not permissible. The earth has the odour as well as others.
The great elements are formed through mutual co-ordination.
No piece of earth is experienced as separated from the water, etc.
If the earth causes the odour-knowledge, it causes also the knowl-
edge of the colour, etc. because it has all the four attributes.

Q. There is only odour in the earth, and the nose is earthen
and hence it intimates the odour alone. A. The attribute
of the earth (odour) exists in the earth alone, then the nose
will be deprived of the odour-knowledge. One would be able
to experience through the tongue and the eye only the cold touch
of the water and the hot touch of the fire respectively. But,
in fact, this is not reasonable. It is the function of each sense-
organ that it causes the knowledge (about its object ) as a result
of contact with its object. When that contact is broken, it ceases
to function. Therefore the gan is not ituted of
one¢ nature.

48. Sense-Organ not Cognizer

Q. Does the sense-organ cognize its object through contact
or non-contact? A. No sense-organ cognizes. If it does,
it would cognize all the objects at once; but it does not do so.
Therefore, consciousness cognizes. Some masters say the sense
in collaboration with ze
but not being separated from it. It is not correct; no element
is capable of , anything in collabora
:11;,:&'_ IF the sense cognizes, why dees it-require the other's
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assistance? Then you must distinguish what is the function
of the sense and what is the function of consciousness. :

To say that the function of the sense to li_ght up things and
that of consciousness to make them cognized is not proper. In
{hat case the senses, ear, etc. would not light up the objects be-
cause they are not in your sysiem, in the nature of light. If
the senses do the service of the lamp to the consciousness, then
they will be illuminator like the lamp. _Thu_illuminator then,
requires another illuminator; this evolves infinity. If the senses
alone light up without an illuminator, the consciousness also
will cognize without the sense. Therefore to light up the object
is not the function of the sense. The sense does not cognize;
e.g. the lamp, though illuminating, does not cognize. There-
fore, the funciion of senses is necessarily to give support
the i Thus the i i but not
the senses. The consciousness being present, knowledge arises;
e.g. when the fire is present, heat is felt.

Q. The Sitra says: Looking at visible through the eye
one should not grasp its characteristic mark (nimitta). This
makes clear that the cye grasps the visible. If the senses do
not cognize; how are they senses? The Sarra says: We, dis-
ciples, discern even a very minute thing as if our eyes see if,
The sense grasps the object and the consciousness discriminates
it: This is the difference between them.

A. The Buddha himself says: The eye is the door for
perceiving the visible. So the eye does not see, but the conscious-
ness residing there perceives through the eye serving as instrum
That is why it is said that the eye sees. The immediately
mind likewise serves as the instrument to the - non
 consciousness. Therefore the mind does riot cognize
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their sayings. Why is riipa alone perccivable? The desire, etc.
are also stated as perceivable. The Buddha says: I see the
vices; greed, etc. The people talk: the moon is decayed; the
man is poor, or rich etc. The Buddha follows their talk. He
never quarrels with them. They call Vi§ikha, a daughter-in-law
of Mrgdra as Mrgara-mara, mother of Mrgara. The Buddha
also calls her Mygara-mard. It follows, therefore, that the
Buddha, following the worldly talk, says that eye perceives.

The eye is stated as seer because it serves as supporting
cause of the i Several les are cited for
attributing the function of the effect (kdrya) to its supporting
cause; this or that fellow sees; men perform the merit and de-
merit; the ether sees; the centre of the door secs, etc. etc. When
something is burnt, people talk: This burns. They also talk:
the fuel burns, cow-dung burns; the oil burns, ctc. But the
firc alone burns. Likewise the consciousness alone sees; but
the eye is talked together with it. That is not an ultimate talk.
It should be stated that it sees through the door i.e. eye. The
eye is the instrument of the man’s enjoyment. The men arc
makers of nominalism and hence they ought to have some instru-
ment for it. When one sees through the eye, they talk that the
eye sees. When the men sitting on the cot are screaming people
talk that cots are screaming. The function of the result is attri-
buted to its cause; e.g. certain person burns certain village; one
cats the gold, etc. When the consciousness proximate to the
eye sees, it is said: the eye sees, as they say: village is on the Ganges.
Thus several for different exp i of this meta-
phorical expression are cited.

Q. If the eye is not seer, how is it termed sense-organ?
A. Because the cye, etc. excel others, their objects.' rﬂpa., ete.
they are talked so. How do the senses excel thu:'h objects?
Consciousness is distingaished by its sense-organs thus: cye-
i i “The sound, eg. is produced
when the drum is strack with the stick. Here the drum being
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more conspicuous in this act, people talk of it as the sound of
the drum ( bheri-sabda ). Again, the sprout of yava is produced
on account of the carth, water and the seed, etc. being put to-
gether, nevertheless it is spoken of yavasprout (yavdikura),
because of the seed morc important in this act. Likewise con-
sciousness is distinguished by its support and not by its other
factor. When one says: ripa-consciousness, the doubt arises
whether it is a visual consciousness or it is & non-sensu-
ous consciousness. Consciousness resides in the sense-organ,
not in its object. An illusion of the soul arises only on the eye,
etc. The sensc-organ is within our own body, and not on the
object. The sensc is the instrument for enjoyment; it is termed
sattva and not the object. The sense being dull the conscious-
ness is indistinct. When it is sharp the consciousness is distinct.
These facts prove the importance of the senses. The sense is
extraordinary cause whereas the object is the common cause.
The sense and consciousness are resultants of the same action.
The sensc is the cause while the object is conditioning factor.
Consciousness is distinguished on account of the distinction
in the senses. The seed, e.g. is the cause whereas the earth, etc.
are conditioning factors (praryaya). On account of the seed-
distinction, the sprouts arc mutually distinguished. Tt is termed
indriya because it cxcels the conditioning factor.

Your citation of the passage to the effect that the disciples
¢ things as if their eye sees them is an empirical
y Mm men in the world talk lhat the eye sees, the

unconscious is not similar to the spoon.

ess residing in the tongue cognizes
: The tongue knows the taste. ~Simi-
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say that the eye sees. That is why the Buddha's disciples also
speak so. You pleaded that the sense grasps the object and the
consciousness discriminates it. This is already replied. The
sense is not the cognizer. You do not say that the sensc thinks
thus: 1 am of a distinguished trait. In your opinion knowl-
edge does not arise on the basis of the sense; for, Mahar, Ahaikara
and others arc produced before the senscs. Your realities like
mahat, ctc. are not there because the primordial-Matter ( miila-
Prakrti) is not accepted. It is your system that mahat, etc. are
the products of the primordial-Matter which does not exist.

49. Contact and Non-contact between The Sense
and The Object

The visual consciousness cognizes its object without reach-
ing its place ( prapti), and hence it cognizes the distant things
like the moon, etc. [t perceives the visible with the assistance
of the light and ether in between them.

The auditory consciousness is Iwo-fold : One hears it
through contact and the other otherwise. The former hears the
crying sound while the latter the thundering sound. The other
three consciousnesses cognize the contacted object. The mind-
organ being non-material, cognizes without contact.

Q. (The Nyaya-Vaisesika-masters remark): Your opi-
nion that the eye perceives the visible without contact is improper.
For, the eye has the rays which travel to the object. The rays
being fiery elements, the eye comes from the fire. If the eye
cognizes without contact, why does it not cognize all? ltcan do
50 even the obstructed object. It does not cognize all the objects
because it is not ubiquitous. The Safra says : There is sparsa
known as coming together among three things ( the sense, the
object and consciousness ). If it does not contact, how is their
coming together? The five senses are sapratigha, striking against
their objects. Hence they cognize the objects after contact
(prapti). If they do so without contact, they may cognize the
past and the future things.

e
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The sound also is heard after reaching the ear. That is
why the man in the distant place speaking in low voice is.
heard. The sound is heard even in the distance. But being
obstructed by the wall, ete. it is not heard.. When the air is

ble, the sound is indicative of the meaning and not other-
wise, The sound is heard in its entirety. If it is heard without
being contacted, it will not be heard so.

You have stated that the senses, ear, etc. cognize without
reaching their objects. It is not correct. The sound, odour,
colour, taste and touch reach their respective senses. The plea
that the sense travels to the place of its object is incorrect, because
the ear, cic, have not rays. Only the fiery element has the rays.
The ear hears the sound even in the darkness, It cannot do so
if it has rays. The sense with rays cognizes things in one direction
and not in all directions simultaneiously. The ear, etc. do not
behave in this manner.

People say that the mind travels to the object. So it also
cognizes making contact with its objects. The Sifra says :

The mind travels lonely to the distant place in
all directions like ihe rays of the sun.
The mind moves here and there like a fish

~ on the shore and commits what it desires.

“Therefore, all the six senses cognize after reaching thﬂ!

‘Now the author replies : Your theory of ray travelling to
not correct. A man at the sight of a pillar at the dist-
m.ititlmorilis’lpﬂhr,' If it travels,
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fore, it cognizes without travelling to the object. If it has already
seen it, why does it travel? I it has not seen it, where does it
travel? It sees simultaneiously the nearer object as well as the
distant one. It cannot travel in that manner. In the case of
travelling, it will see all the visible that are fallen in the tract of
its course; it does not do that. If it goes off the body, it will be
no more its organ. The finger, c.g. being cut from the body is
no more felt as a part of the body. We do not witness the cye
leaving its own abode. The reason is invalid in the absence of
a homogeneous example. The visual ray is not acceptable when
no witness to it is available,

Q. There is the visual ray, but being covered by the sun-
rays, becomes invisible. The stars in the day-light, e.g. are
invisible. A. Then it will be seen at night. Q. Visible ele-
ments necessarily are seen with the assistance of the external light.
In the night there is no external light. So they are not seen.
A. If this ray is not experienced both in day-time and at night,
it is entirely non-existent. Q. The visual ray is seen in the ani-
mals like the cat, the rat, the jackal and others that are wander-
ing at night. A. It is a visible colour that is seen in the eye of
those animals. A brilliant colour, e.g. is witnessed in the body
of moths; bul this is not the visual ray. The animals hunting
at night see at night, but the men do not see. Therefore, the
animals alone will have the visual ray and not others. That will
be the law of nature.

You have stated that if the eye sees without contact, it will
se¢ the whole world. My reply : The visible is that which is
within the focus of knowledge. The Sitra says :  When the eye
is unhurt, and the object falls within its range ( abhdsagata ) and
the attention is directed to the object, then it becomes visible.
What is it that falls within the range? When there is contact
(sannipata ) between the eye and the visible. Q. If the eye does
not travel, how is this contact? A. This is equal to us. The

eye, for you, even travelling to. its object, sees it sometimes and.
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does not sec sometimes; e.g. the eye reaching the sun sees
disk but does not see its action. For me, likewise the eye without
travelling, sees what falls within its range, and does not see what
does not fall in its range. Q. The visual ray travels far away,
but does not see the sun’s action because of its velocity. A. If
it is so, why does it not see its gross size? When it sees the
distant disk of the sun, why does it not see the nearer town like
Pataliputra? If you say that because the town is not within its
range, the eye does not see it for me, the eye even not travelling
to its object. does not see it because the latter does not fail within:
the former’s range.

Q. What is visible and what is invisible ( drsya-adrsya)?
A. There are twelve factors for rendering the visible invisible :
(1) Time, e.g. the past and the future; (2) more powerful
light, e.g. the sun covers the stars: (3) the meditational stage;
e.g. the eye of the first meditation-stage does not see the object
of the second meditation-stage; (4) darkness, e.g. a pitcher in
the dark; (5) supernormal power ( rddhi), e.g. the body of the
ghost; (6) very thick coating, e.g. the surfacial colour of the
mountain; (7) very distance; (8) very close vicinity; (9 ) non- .
contact, ¢.g. the atoms outside of the sun rays; (10) very ;
tlety; (11) homogeneity; e.g. one crow in its crowd; [( 12) 1
eye-defect .

The eye-defects are : disease due to vala, etc. The eye a
ected by vata sees the colour blue. red, etc; affected by heat
es the yellow, red and fire-flame ; affected by cold it sees ger
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Q F“_" objects become cognizable because they fall within
the cognizer's range. What are things that do not fall s0?
A. The mind of the first meditation-stage does not cognize thing;
of the second and still higher stages. The mind of the dull-sensed
man does not cognize mental states of the sharp-sensed one:
e.g. the stream-winner does not cognize the once-returner’s mind.

i due to the distinguished power, €.g. non-sensuous
consciousness of the distracted man cannot cognize that of the
concentrated-minded man.  The hearer ( Srdvaka ) cannot cognize
the mind of the Pratyeka-Buddha. The very subile thing cannot
be ized. A ding to the Abhidh , the mind that has
experienced something can recollect it and no other mind. But
the Aryas, on the other hand, can recollect all the experienced
or non-experienced as a result of their superior knowledge-power.
The cognition is due to superior objectivity e.g. experiencing the
mind of the form-realm one can experience the mind of the
desire-realm. No cognition due to the perversion, e.g. the mind
that relies on the soul-view does not visuali: l-view; also
it realized no impermanence and suffering. The reverse of the
above stated is termed what falls within the range ( abhasagata ).

The following is the mind’s defect (upaghata) : Distrac-
tion, perversion, occupation by the ghost, pride, intoxicant,
foregetfulness, and drug, disease and swoon, mind’s bewilder-
ment, ive love, anger, perfection of and others,
Therefore your objection that in the case of non-contact the eye
will see the whole universe is not reasonable.

You stated there is the contact known as coming together
of three elements. The contact is the moment of the sense, the
object and consciousness appearing together and it is not neces-
sarily meeting together. For,lhemwlh&'psmdm
in regard to the mind and the sense. There is no meeting together.
Your argument that the senses are sapratigha, etc. is also incorrect.
There is no such thing as one striking against the other. The
plea that knowledge arises on the present thing alone will imply

si4
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that the sixth consciousness also will cognize only the ’
thing, like the discerning of the other’s thought. The -M
that the knowledge arises due to several causal factors i 3
(he eye’s contact with its object has been replied by the sixth
consciousness and by declaring that the moment of the

the ‘object and comsciousness appearing togclher is sannipata.
Then the that arises on the
besis of the mind and dharmas would be meaningless; for, the
mind cannot contact with its objects. Sannipdta is fixed to certain
definite things. The visual consciousness occurs as related to the qﬂ‘
alone and not to the other and nor unrelated. Likewise it occurs:
on the basis of visible alonc and not on the other nor unbased.
Similar rule is to be stated appropriately to other sense-organs
upto the mind.

50. Audition of the Sound

' (The opponent’s theory of contact in respect of the ear is
criticized in this chapter ). You have stated : A man in the dis-
tant place speaking in low voice, is not heard and hence the sound
reaches the ear. This is not correct. You plead that the low
voice of the distant speech produces another sound in succession
and is not able to produce it to the distant end. ~Likewise I say
that the sound even ( accepting the theory of ) not reaching is
not heard because it is very thin in its volume. As you say that
the visual ray even reaching the sun sees only its disk and not its
action. Likewise, for me, the sound being gross is heard and
mbth not heard.

aris Ya pleaded that the air being favourable, the sound is the
mladhnor. It is ‘not valid. Then it would result that
iR wunt in the unfavourable air. Just as the odour is not
 unfavourable air just so will the sound also not be
is heard in fact. Therefore, the sound being not reach
heard. The fact that it is very vaguely heard is due 1o
lion.  Moreover, the sound is to be: carried ( by
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other medium ) and what is the use of talking t he favourable and
unfavourable air?

Your argument of the sound being heard in its entirety is
not proper. It is the nature of the sound differing from ripa.
Things arc of varied nature though they are similar in fheir
cognizability. The bell-sound is heard in the bell. That is why
anyone desirous of hearing it turns his ear to the bell. The sound
being an attribute cannot travel.

Q. The sound being produced in succession is said to be

lling, like the i A. What is the example
for the sound-wave? The wave is produced when the water of
the drum-leather is present.  What is that sound which produces
another sound? If you think that one sound produces another
one, why does it produce in the original place and not elsewhere?
If one says that the person creates the sound the ear will be speaker
for him. Therefore the sound being uttered does mot travel.
If the sound-stream arises from the bell, then the latter will never
be bereft of the former. If the sound arises by way of the wave-
succession, then the water will be without the wave. If, like-
wise, the sound goes away from the bell, the latter will be without
the former. It is evident therefore that the sound remains with
the bell. When the bell is caught the sound ceases. Therefore
it resides in the bell. If it resides in the bell and also becomes
separated from the bell, the bell being caught the sound that re-
sides in it will not be extinct. And it will continue to exist after
being separated from the bell. In our daily affairs there is no
such thing as the bell-stream that we experience. There is a
spatial distinction in the sound, viz. eastern sound, western sound,
nearer and farther sound. If the sound travels to the place of
car, this distinction will not be possible. The divine ear also will
be useless, etc. etc. 4o w0
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action; likewise the sound being momentary pm_duccs no another
sound. In your system one sound is contradictory to another
sound and they cannot be in the same place. If they are in one.
and the same place, they cannot be contradictory mutually.
The previous sound being ccased another sound arises by itself.
Therefore one sound does mot produce another. Being single
how can it produce another. We do not see any single thing
producing another thing. Q. The conjunction being single
is producer of things; likewise does the sound also. A. The
single conjunction produces what sound that also will be single.
Riipa also being single produces another ripa: so will be the
odour, taste and touch. Thus the substance will not be consti-
tuted of five, three or two characteristics.

The sound is parallel to action. It is said the sound though
an attribute ceases like the action. The finger and the sword,
etc. are combined with the action of sounding and brandishing,
cte. but the brandishing cannot be separated from the sword.
Likewise the sound ceases when the sword is caught by the hand.
So no sound produces another sound. You assume that a
potency (samskdra) from the first action produces the sub-
sequent actions. Likewise the potency produced from the first
sound produces the subsequent sounds. No potency produces
another potency. The cause-action produces potency, not the
sound. The action being ceased, there is no cause-substance.
For, the action first ceased, then the substance is produced. So
also the sound first ceased, then the sound arises by itsclf. Thus
the next sound will be without the cause. Even then, if you
say that the first sound produces another sound, it will not be
‘momentary; for, the sound-arising is the first moment, the produc-
tion of the second sound is the second moment, the time of the
produced sound is the third moment and the cessation of the
first sound is the fourth moment; thus it becomes soi
other than momentary.

How is the sound contradictory to another sound?
it like the poison contradictory to its remedy drug or the |
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to disease? If it is not so (i.e. non-contradictory ), the bell
will be of two sounds. If the bell is of two sounds in one moment,
it can be so in th d also. For le, the attri-
bute being absent arises in the substance because of its fire-con-
tact. When the first black colour ceases, the red colour arises.
Likewise, the sound also. When the previous one ceases, the
second one arises. If it is not so, the bell will be of the two
sounds at the same moment. But it is not so in fact. If one
sound arises from another sound, it will not then accompany
its cause (ie. bell). It is produced, in fact, from the bell and
thus accompanies its cause. The another sound will be number-
less, i.e. it will never cease, because the causc is not ceased.

Q. A subtle sound is formed from the first sound, hence
it ceases. A. Why is the subtle sound? Potency gets manifest
in accordance with the intensity of striking, and the first sound
is in accordance with its manifestation. The second sound
and its parts, etc. are also in accordance with its peculier mani-
festation. The manifestation of potency is discontinued because
of the lack of the striking-cause. Because of the lack of potency
the sound becomes dim. The person who says that one sound
produces another sound may say that the colour is produced
in the water or in the mirror on the basis of ( other substance-)
colour. Thus only the moon in the water and reflection ( image )
in the mirror will become ripa. In this manner the whole
Vaisesika system ( Sitra) will be vitiated.

You have accepted that the sound is produced from dis-

Jlu\cuon This is also not good. It is not produced from the
juncti It is ho roduced from the conj

tion. Whenthehmolnﬂt&w«dmmmmm
mutually jol and disjoined there arises a mutual friction
(nodana’) which produces the sound. We do not say that the
sound is produced from the conjunction; for no conjunction
of the hand and the ether produces the sound. The four great
clements alone baing foreibly joined or disjoined, the sound is
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produced. The great clements’ action is not separated from
them. ( Likewise is the sound ) e
51. Smelling of the Odour ,

You have stated that odour reaching the nosc is smelt. It
is not correct. Just as the sound is heard from the distance
just so can the odour of the distant place be smelt. If you think
that from the odour through succession is produced the cause of
the odour, it will evolve the same defect that is stated in connee-
tion with the sound-stream. How is it smeit? The subtle parti-
cles are travelling; the odour also accompanies them. This is
not correct. If the flower-particles travel, their colour also will be
visible. So they do not travel.

If you say the colour is very subtle, hence it is not visible,
the subtle odour also will not be smelt. Q. It is smelt because
of its excessive smelling; e.g. in a dish the hingu ( asafoetida )
though invisible, is smelt. A. Wherever there is a subtle par-
ticle of the flower, the odour is also smelt there—this is our
daily experience. Why is the colour of the subtle flower particle
not visible? 17 the flower is burnt, its fragrance increases. The
colour, however, is exiinct. Therefore the fragrance is not the
flower’s part. If it is so, it could be little smelt. The fact is
“not so. If the flower’s parts travel far away, the flowers will be

nished. For, the saffron of one pala weight, is always frag-
 rant and weighs the same weight. Q. It is diminishing, but it
 not seen becausc of its subtlety. A. The flower diminishing
i i me non-existent. How is it that it is diminish-
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accept that the flower-particles accompany the air, nor that the
air travels carrying the fragrance. But on the basis of the flower's
odour alone anothér odour arises. On the basis of that the frag-
rant air arises and on the basis of this air another fragrant air
arises : in this mannér the last fragrant air reaching the nose is
smelt. For, we smell the fragrance in the sesame seed and not
the fragrance of the flower-particles. - The seed is perfumed by
the flower. The seed’s fragrance is not the part of the flower.
When the flower is crushed or pasted, its fragrance disappears.
The fragrance that is in the seed does not disappear. So it is
not the part of the flower. ' The fragrance resides for long time in
the seed but not in the flower and thus it is not the part of the
flower. Q. Whose fragrance is this? A. It is of the seed.
The fragrance of the seed that is produced from the flower is not
separated from the seed. Likewise the air on the support of the
fl fi prod another fi

We experience sometimes hot air and sometimes cold air,
but we do not witness there the colour of the water or of the
fire. Therefore, we understand that there arises another touch
in the air, but no parts of the water or the fire that is carried
travel along with the air. If the hot touch of the air pertains to
the fire or the cold touch of the air to the water, then the touch
of the air which is neither hot nor cold ought to be earthen.
The watery and the fiery colour is not experienced in the air and
the earth’s colour too is not experienced because of its subtlety;
if it is so, the air will be touchless. This is at fault.

There is someone’s saying:  Just as the air has the hot and
cold touch on account of its conjunction with the fire and the
water, just so it has the touch neither hot nor cold on account
of its conjunction with the earth. But there is not a definite evid-
ence to say that the particles of the water and of the fire alone
accompany - the air and not the earth-particles. For example,
your Satra says : Three sorts of touch, are not parts of the
carth, the ‘water and ‘the fire, thus they are indicators of some-
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of touch in the air will be or
non-intruders. For, if they are indicators of the unseen thm“,

| then they pertain to the air. It is your opinion that in the seen

| water and the fire are the cold and hot touches; hence they do
not pertain to the air. Thus the touch neither hot nor cold exists
in the seen carth; and hence it also will not pertain to the air.
If that touch already exists in the air and not due to the conjunc-
tion with (he earth, then you may say that this touch pertains to
the air. But it is not experienced at the outset. How is it (o be
understood that the touch of the air alenme is neither hot nor
cold, and it is not the part of the earth? We can also declare
that the colour, taste, odour and touch exist in the earth alone and
not in the water, efc.

It is your opinion that the (black ) colour, etc. that exist
in the seen water and others are due to the conjunction with the
earth but they do not exist there like the heat in the water. There

' is not any definite evidence to prove that heat in the water is only
due to the fire-conjunction and not the (white) colour due to
the carth-conjunction. What is not seen in the water, etc. as
existing separately cannot come into existence due to the carth-
conjunction. I it is seen at the outset, then it is possible to say
that this colour pertains to the water and this pertains to the
earth.

Q. You said that a different odour arises in the air; it is
not good. In the air-tight room the fragrance is smelt from the
(distance. So no different odour arises in the air, but it arises
 the basis of other odour. A. Two-fold factor for the odour.

is the air, there the fragrant air arises, where there
here fragrance arises on the basis of fragrance.

v mudv.hnnh:odnuissmhfrommﬂ-..
‘be smelt without contact. This is impraper. It
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it is smelt. Because of the absence of the divine nose, it is smelt
on contact;

52. Sense ( Buddhi) of Touch

Q. Touch is also felt without contact, as the Sun’s touch
exists far off. A. How does the Sun’s touch becomes known?
Q. The fiery particle coming from the sun to this body becomes
known. A. If it comes from the sun, it will remain even aﬂ_ei
the sun-set. Q. Though the sun is set in, nevertheless its fire
remains and that is inferred from the touch. A. Then, the
fire will be without colour. Your Sitra says : * There is no
fire without the colour ™ and this is the defect (in your system ).
Q. Thereisasubtle colour. A. The fire is more with the colour
and less with the touch. The colour of the lamp-light, e.g. is
seen even without knowing its touch.

Q. Is the touch felt invariably through contact? A. Yes,
it is so. On the basis of the odour arises a different odour in the
air. Likewise, on the basis of the sun arises the heat. Q. At
the sun-set why is its colour not seen? A. Certain heat has only
touch and not the colour, e.g. heat after sun-set. In the hot
room ( gharmagrha ) though the fire is extinct, its heat continuous.
So is the heat in the just cooked gruel. All this heat is without
colour. Therefore certain fire has colour and certain not.

53. Mind

You have stated : The mind travels to its objects. This
is incorrect. It is appearing and disappearing every moment like
the air or the action. Such thing can have no movement. If
it travels after knowing its object, it is useless.  If it does not
know it, it cannot travel. “If it exists in the eye, how does it
travel to the ear? When the mind think : I shall travel to the
ear, it is the recollection of the ear. What is the desire to hear
the sound that is the sound-recollection. If the mind is existing
in the eye, it cannot recollect the ear. Therefore the mind does
ot travel. If it teavels, it will-do so-first 10-the neaser and then
sis
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o the farther. But it recollects all at once. So it does not
travel. It knows what is non-existent, viz. past, future, horn on
the hare-head and many istent things which cannot be
reached.

If the mind travels (o its objects, then non-knowing, doubt,
false knowledge will not be possible. If it travels to its object,
then Nirvapa, the un-manifest element is reached by the manifest
(mind ); that is inappropriate. It is further incorrect that the

ifest clement ch ized as the removal of the round
of rebirth enters into the manifest clement. When the mind re-
collects that there is another world, then his mind goes to another
world. Thus its body will be dead. So it does not travel. More-
over there arises a different colour in the face of the greedy-
minded; so also in the face of angry-minded. If the mind
travels to another place, the difference in facial colours will not
be there. So it does not travel.

The mind residing in an object is termed feeling which is
divided into three, sad, etc. These feelings will be impossible
if the mind goes to somewhere clse. The mind is situated in the
body. The Sitra says : Consciousness is situated in the name
and form (ndma-ripa). Therefore, it goes nowhere leaving
its body behind. The body being associated with consciousness
is termed kdya. If the mind goes elsewhere, the body will be
with no consciousness.

Q. The mind in dream travels to all quarters. A; Not
0. ‘All the acts like the semen-discharge, etc. pertain to the body,
but people on account of mental perversion say that mind goes
to the other place. It does not go in fact.  All the acts in dream
are false. A man, e.g. dreams that he drinks water and this drink
does not quench his thirst. He dreams that he commits the sin
but this sin does not render him polluted. So the mind also does
not travel in dream. The mind resides only in what is seem,
heard, thought and known and does not move to other thing.

Q. The mind that is supporied by the supernormal- potency

EFsRagEr s mnm e
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(rddhi ) moves and travels to other quarters. A. This point will
be detailed in the chapter on eriticise of that potency ( cp. ch. 72).

54.  Sense-Organs not Localized ( amarta?)

Q. Are the senses localized or not? A. What is this
localization, ctc. Q. The knowable and the causes of the senses,
eye, ctc. arc localized. A. Then the sense is not localized; for,
no senses are knowable and causes of the eye, etc. Q. The
black star of the eye, the tongue and the body are all visible.
The car and the nose are invisible because they are inside.
A. Even the dead man has them and not the senses. Q. The
black star is two-fold : with the sensc-organ and without it.
The former is absent in the dead man but the latter is present.

A. The s tar is not p . Therefore it is not experi-
enced by the eye, etc. The Sltra says : Five senses are material,
d ble and obstructional. If it is d ble, then

it could be divided : this is the sense-star and this is the senseless
star.

Q. The Sitra says : Five senses are translucent matters
and formed of four great elements. Why is it said again : The
five senses are undemonstrable ectc. A. That is why they are
suspected as the forces of the unthinkable action. The four
great elements are transformed into senses, as a result of the
action-force. The Buddha says to his inquisitive disciples : The
five senses are born of the action. Therefore they are material.
Some heretics (= Sdnkhya ) say that they are born of ahasi-
kdra which is invisible ( ariipin). They again say that the five
senses cognize both the big and the small and hence they are
unfixed (to any size of the object ). Therefore the Buddha says
that the senses are material and formed from the great elements,
riipa, etc. Things which are formed from ripa, etc. are some-
times demonstrable. Therefore he says : Senses arc undemons-
trable. One may think that they are non-obstructional. So it
is said : They are obstructional. What strikes against the
object is sapratigha. The form (ripa) which is image-endowed
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and obstructing is gross and it becomes visible by the eye.
(So it is said that they are undemonstrable ).

The heretics (= Vaisesika ) say : Colour, number, dimen-
sion, separateness, conjunction, disjunction, superiority, inferi-
ority, action, generalily and particular are visible though they are
invisible by themselves because of their association with the visible
things. Therefore the Buddha says :  Of the above, riipa alone
is demonstrable and not other things.

The obstructional is that which strike against the hand, etc.
Q. Then, its touch will be experienced. A. Though all strikes
against the other, nevertheless, its touch is not experienced every-
where. Experience of louch is felt after tactile consciousness
and hence the senses are classified (as obstructional ).

The senses are truly unfixed (to anywhere). If a thing is
50 fixed, it will grasp only onc thing just as a hand takes only one
thing at a time. The eye on the other hand, perceives many
things i.e. the big as well as the small at one time. A thing which
has a definite touch has its own function, e.g. at the touch of the
fire there is a burning and at the touch of the sword-edge, there
is a cutting. The eye sees even the distant thing and hence it is
unfixed. A thing which is fixed, strikes a fixed thing, e.g. one
hand strikes the other hand. The eye, however, is not struck by
the water, mica, a piece of cloud and others, If the sense is fixed
.(to anywhere ) it will be within the body, and then, though it
s associated with the mind it will not see the external things.
Jf the ( sense~ ) element is fixed, the senses may ( not ) be counted
-as five; but they will be eight : the eye, etc. two each ( = six)
.and the body and the tongue. Their base adhisthina is fixed
,but not the senses. The right eye sees and the left eye discerns
.it. It is not possible that one sees and the other discerns. The
-senses are not characterized as right and lefxandlmmunﬁul
‘to a place.
‘!bNylyquﬁwh masters say : The visual ray sees tﬂ
‘things big, small, nedr and remote like the sun-rays. The ray
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existing in both the cyes is one. The eye, the ear and the nose
residing inside the body cannot be divided. Thercfore your argu-
ment that one eye sees and the other discerns is thus not valid.
The knowledge pertains to the soul and not to the sense which
is to be employed.. Your statement that things conjunction with
the ray is not visible is replied by stating that it is overcome by
the Sun. The conjunction of the senses; ear, ctc. being hidden
inside is not visible, as for example, the underground conjunction
of the tree’s exterme point with the earth is not visible. Sensib-
ility ( caitanya ) is on the support of the soul and not of the sense-
organs. They arc derived from the great elements and hence
senseless (acerana’). The pot is caused by the atoms. The
atoms are senseless and hence the pot also is senseless.

The author replies : For you the ray is the sense-organ.
Since the ray is not a settled thing the organ also will be an
unsettled thing. The theory of the visual ray is already set aside
(ch. 49). Your plea that the organ is one is improper; because
one cye sees something; the sccond eye see some other thing.
If one eye is perished, then there-is no ray. The point of the
right organ and the left organ is already replied. Q. .If one
eye produces consciousness, whal does the second eye do?
A, Nostrils are two and hence the organ is not one. Even if
it is evert, it remains distinct, like the finger. Your plea that the
organ is employed by the soul is also set aside, as the soul does
not employ it. The argument that the organ’s conjunction being
hidden is invisible is not good. If the organ is settled in a place,
its conjunction with the object will be .impossible, because of
its peculiar self-characteristic.  The tree’s conjunction even though
‘it is hidden, is pemeivable in its end when it is dug out.. The
organ’s conjunction is mot s0.. Your contention that sensibility
(caitanya ) is due 10 the soul is replied by not accepting the soul.
The statement that the senses are derived from the great elements
is no more gaod. 'l‘hm:mmmfw senses
‘duz torthe action-foree. oo paeenl b Ll s
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Q. (The Nyaya-VaiSesikas say :) The senses are fixed
(to some place). They are derived from the greal clements
which are fixed. Because the senses are fixed the great clements
i serve them. The sense ought to be wih its object and the latter
again ought to be with the former. If the organ is unfixed, there
will be no mutual possession. Men in the world speak of the
eye-star, etc. as the organ. The tenses cognize five fixed objects
unlike the mind grasping everything. They cognize things that
Tie in their front, and other things by inference. It is the organ
which cognises the existent object. The mind on the other hand
relies on the non-existent object like the past, ctc. The sensuous
knowledge is produced as a result of joining of the senses with
their objects, because the fixed thing is struck by the fixed organ.
Therefore the is und od to be fixed.

gal

The author replies : Although everything is derived from
the great cl certain b the s gan and certain
not. Likewise certain is fixed and certain unfixed. You said
that the great elements do good to the senses. They do good
to the knowledge but not to the senses. It is said that the sense
is modified ( vikrta ) of the great elements. This modification is
for the sake of knowledge and not for the senses. Since the
organ is the translucence ( prasdda ) of the great elements, it is
unfixed ( = vibhu? = amirto ). You spoke about the mutual
possession between the sense and its object. This rule is applic-
able to the mind alone, because the sense-organ is unconscious.
“All other senses are the particulars of the mind’s force. State-
‘ment about the six types of consclousncss is made by ulun;
into account the e.g. the
‘under intuition (abhisamaya ) of the four truths that ome visu=
MW meditates on their law of nature is all by virtue
‘of non-sensuous consciousness alone, Just as it sees the fire-
‘brand, magic, mirage, castle in the air and all which are false and
~unreal, just 50 does it see forms ( ripa ) also. Therefore all the

senses, €ye, elc. are relied on the false objects. - You have
the knowledge is produced as a result of joining of th
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senses with their objects. This is replied by querying whether
it is by contact or no contact.

55.  Colour-Base-Trait

The colours : blue, yellow, etc. are termed Ripdyatana,
The Stra sa; The eye-base, disassociated from the past
colour : This is understood as the base (dyatana). Some
masters say : The action and di ion also are the Riipa
For, the Satra says : The black, white, short, long, gross, and
fine are ripas, forms. The author replies : Shape ( samsthana ),
etc. are varieties of colours. How is this understood? The
notion of dimension is not experienced apart from the colours.
If the shape, etc. are different from the colours, the notion of
the shape may arise apart from the colours. It does not arise
in fact. Therefore the shape is not separate from the colours,
Q. The idea of colour arises first and then arises the idea of
the shape. For, the ideas of the black, white, round, square and
circular cannot arise simultaneously. A. The idea of the short
and long, etc. arises in the non-sensuous consciousness on the
support of the colours; e.g. non-sensuous consciousness arises
only after the seeing the colours. Because the manifest things
are momentary, there exists no concept-forming act (aimitta-
karman ) like ** man and woman ™ ( in the sensory consciousness ).
The consciousness-nature ( @harma ) is not the movement. 'What
is past is termed action.

The past is the corporeal action. If the past is non-
existent, there will be no corporeal action. A. It exists in the
empirical notion, but not in the absolute sense. Q. If it does
not exist in the absolute sense, there will be no merit and demerit
in the absolute sense. Because of no merit and demerit there
will be no resultant. A. When certain thing springs up in.
some other place then it does good or harm to others..  Then are
achieved the merit and the demerit. naus e 20 gott
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! . 56. Sound-Trait

Q Why do you not say that the great clements are formed
on the support of the sound? A. The sound is separated from
the colour, etc. and the latler again is separated from the former.
The sound is not continuing for ever in succession like the colour,
stc. Nor is it produced together with them. It is produced in
a different manner. The colour, ete. (riipa) are together pro-
diicéd, and gradually increase by way of the root, sprout, and
others, but the sound is not so. It is named after (a producing )
thing like the potsound, ctc. None says that the sound on the
pot. People sometimes say: I sec the pot's colour; none
says: 1 hear the pot; but they say : [ hear its sound.
" Q. Things become with the sound; for, the sound is pro-
duced when they mutually clash. Because they always clash,
they will be with the sound for all time. A. All the clash does
not _produce the sound. We actually witness that the clash of
the two fingers is not maker of the sound. Q. There is the
1, but it is not heard because of its subtlety. A. It is not
at all produced there.. Even the subtle sound is not heard. The
person ‘who says that there is the sound will have no faith in
perception. The opponenl also_may say that there is odour in
dle water, the taste in the fire and the colour in the air, but they
are. not experienced because of their subtlety. Therefore all the

) VQ lc say. cmpmcally that the sound is the attributa
of the ether. How is it known that it is produced from the great
elements? A. We witness it so in our daily life. This observa-
tipn.is based on perception.  People also say : * the bell-sound ',
and * the idrum-sound *: It is- therefore understood that it is:
the sound of the bell-and the drum: Because it is different from-
wm,:un 5o qualified. Wh a copper-vessel is:

F|

its shaky ‘at once As soon as it is
Wﬂq‘n‘tfﬁnmhw!hewuldm
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The sound is distinguished due to the action-cause. The
voice of some sentient being is harsh and that of some others
sweet. It is not produced as the attribute of the ether through
the action-cause. There is also cause-t:ait, viz. what element
-arises from what source that source is the cause of that element.
When the cause, great elements is present the sound is produced.
When the cause is absent the sound is not produced. When,
e.g. the fire is present there is heat, and when there is no fire
there is no heat. Thus the fire is cause of the heat. Likewise
is the sound born of the great clements. When there is ether
the sound sometimes exists and sometimes does not. Therefore
it is not the cause of the sound. The opinion that the sound is
the attribute of ether is not to be trusted. We do not witness
the sound taking the ether as its cause. Nor is there inference.
How can there be inference? There are several contradictions
in the ( Nydya-Vaifesika ) Sutras. There is not a single trust-
worthy statement.

57.  Odour-Trait

Q. The odour that is produced from the bi
various fragrant ingredients, Tamalapatra, etc, is different from
the original one. Does the same odour of those ingredients
produce another odour? A. A different odour is produced as
caused by the mixture of odours. The green colour, eg. is
produced from the mixture of the blue and the yellow colours.
Various odours are produced from the various actions also.

The Vaidesika says : The odour is the attribute of the
earth only. The author replies : Tt has already been stated that
there is no such substance and hence improper. The Vaifesika
again says : bronze, lac, zinc, iron, gold, silver and copper all
pertain to the fire. Those elements have also the odour and hence
the odour is not the attribute of the earth alone. Q. M
odour is due to the mixture of the earth. A. 'ﬂmxodol"ﬁ
not an intruder. It has not been experienced in another sub-
stance, - What odour has already been experienced that odour
316
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cannot be stated as intruder. The person, e.g. having smelt
fragrance of a flower smells the same fragrance in garments, then
that fragrance is (0 be stated intruder. The odour of the bronze
s not of this nature. Therefore your reasoning is unreasoning.
1 also may say that there is no colour in the water, but it is due
to the mixture of the earth. If you say that the water has its own
colotrr, we also say that the bronze, etc. have their own odour.
What clement exists inseparably in certain thing that element is
the property of that certain thing. The odour exists in the bronze,
etc. There is the odour in the water, etc. and it is not experi-
enced as it is in a very subtle degree. What harm will be there?
They say, e.g. that there is the heat in the moon along with its
brightness, and that the heat in the warm house has a very subtle
colour. Likewise the water has the odour. There is no amy
definite reason for saying that the water has not the odour.
Your substances are of indefinite trait. You promised :
The odour is settled in the earth. The diamond and crystal, ete.
though they are carthen have no odour. You say that the
water has coldness. The milk, etc. are definitely cold, they are
nevertheless earthen because ghee. etc. are fragrant. You say :
The fire has heat. The bronze, etc. are not hot, yet they are
fiery. The moon, ¢tc. though cold, are fiery, you say. Thus
your are of indefinite traite. Therefc the theory
that the odour exists in the earth alone is improper. You
theory that the bronze, etc. are fiery is also improper as they are
not invariably hot. The Vaifesika says : Heat is settled in the
fire., The bronze, etc. are not hot. Q. They have the heat
in, their effect ( kdrya) but not by touch. A. The ghee is cold
Jn its effect and henee it will be watery. Yousay,on the other
Qund, it is earthen as it is fragrant. Your plea “in effect ” is
ot reasoning. The fruit Haritaki will be fiery. substance as it

hot. &nnlsnotsobeclusenhasﬁvesmsofw'

s definitely

~and fragrance, and because the statement ** in effect * is unproof.
“Ji. 'The bronze, etc. are not fiery. The ﬂns trait is lightness;
“but the bronze, etc. are heavy. l'hﬁreinhw;hn&b-_-_‘.-

D
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etc. are not bright. They arce contradictory to the fire; because
they being melted in the fire become diminished. If they are
fiery, they would increase. Therefore they are not fiery-substance.
Because of wrong thinking you say that the odour exists in ths
earth alone. But that odour exists in all the four elemental
aggregates.

358. Taste-Trait

The taste conmsists : sweet, sour, salt, pungent, bitter and
kasaya, etc. These six tastes become distinguished on account
of varied nature of things. They do not exist disproportionately
in the four great clements. The Vaidesika, e.g. says that the sweet
taste is in the earth and the water in the main. That i5 wrong.
There are innumerable varieties of the sweet. Therefore we
understand that the taste is produced from things peculiar to
each one of them.

The physician says: There are only six kinds of taste.
Such limitation is not possible. There is a mixture sometimes
of two tastes, sometimes of three and sometimes even of the
four and so on. There is no such rule that the sweet and sour
being mixed up become sweet and sour, but they on the other
hand produce some other peculiar taste. Thus the tastes are
innumerable. They are divided empirically, men e.g. think that
the sweet becomes sweet.

The variety of tastes is caused by pdka, maturing process.
The sweet taste becomes nectar through paka, or it is turned into
some other one. Likewise are other tastes also. Therefore
things have such capacity. The tastes arc not six alone. 4

39.  Touchable-Trait '
The touch consists of sevenl inds, viz. hardness, soﬁne@

bod:lydmuss,mh ‘idleness, mm%
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confusion, stillness, pain, paralysis, yawning, hunger, thirst, satis-
faction, pleasure, displeasure, and idiocy ( maurkhya) and so on.

Some masters say : Therc are three kinds of touch : cold,
hot and neither cold nor hot. A. In regard to hardness, etc.
knowledge arises and there is no knowledge of cold and hot
apart from the hardness, etc.

The Vaisesika says : The earth has a touch ncither cold
nor hot and so also the air. The water has a cold touch and
the fire has a hot one. A. There is no such rule and this has
previously been stated, viz. ghee, etc. have coldness and the
bronze, etc. have heat. If the touch of the air (i.e. cold or hot)
is intruder (i.. not of its own), the air will be of indefinite
trait as it has no other touch. Since in the gruel coldness is not
found, the trait of the water, viz. coldness will be indefinite. 1

Q. There is a subtle coldness in the gruel, but not experi-

enced because it is overcome by the heat and because coldness
at the disapp of the heat. A. The bronze, 1
etc. lnd the ghee, ctc. are hard substances and become fluid by
virtue of the fire. If there is fluidity when hardness does not
duappw then fluidity w:ll be the same as hardness. If there is
fluidity when hard pp then the previ cold touch
m caued. another will again arise. The touch of the earth,
eg. is neither cold nor hot. If that touch does not cease at the
conjunction with the fire, then there will be no paka. If the touch
ceases, then the same touch will produce another similar touch.
Thus the cold touch being ceased will appear again. If so, the
4 of the water will also be matured ( pacyeran). But
mmmmdm Q. All things perish in the presence of
destructive elements. Grass, etc. e.g. perish on coming into
‘with the ﬁu If you plead that hot touch turns into cold
may say that the milk wv.hnux ceasing
I

into curds.  But it is not so
witness the milk in the form of milk
by paka. For, in the begi
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world which thing is not burnt by the fire? We, indeed, witness
on the carth some soil blackened by the smoke. It is to be
understood that it has been affected by paka, fire-contact. There-
fore we understand that pdka is not permanent and un-returnable.
Thus the cold touch being ceased it arises again in the water.
The black colour which sometimes disappeared because of the
fire-contact, again arises. The red colour, if it desappears, re-
appears. Likewise the cold touch being disappeared reappears
in the water, when the fire is removed. What harm will be there?

The VaiSesika says : Paka is possible in the earth alone,
but not in the water. The physician says that the person who
drinks the hot gruel gains a distinguished effect. If there is no
paka in the gruel, the gain of the distinguished effect becomes
lost. Therefore the water, etc. also have paka. Because the
substance matured by the firs has another character after destruc-
tion of its previous character we understand that the substance
has a peculiar character from paka. Likewise, the water also
( becomes of peculiar character after pdka). Because of their
mutually opposing potencies things become destructive of one
another. The water, e.g. quenches the fire and the fire matures
the water. The power of the fire does not mature non-substance.
Moreover the cold touch goes away on the fire-contact. Therefore
the Vaisesika-Sitra to the effect that the water has only cold touch
is faulty.

CONSCIOUSNESS

60. Proving Of No Mental Elements

The mind is severally designated as citfa, manas, and vijidna,
etc. What relies on dharmas is called citta. The feeling, idea
and formation ( samskdra ) etc. are all some modes of the mind
(and not separate elements ). eg. one and the same memory
has been spoken of in different terms : Smrtyupasthina, Smrt-

_indriya, Smyti-bala, Smyti-Sambodhyanga, and Samyak-Smrti.
Similarly, virya, energy, etc. hnve_diﬂemnum. The same
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Sambodhi and others. One and ths same concentration ( samadhi )
is termed ‘dhyana, vimukti, missrti and samdpatti and so om.
Likewice onc and the same mind is given different designations
as it may suit different occasions. The Siitra confirms “m.
Hls mind gets released from 1he desire-i icant, the becoming.
and the ignor il 1f there is a separate
mental element, it would have been stated that the mind gets
released from the mental element. The Sttra says : When the
Buddha knows the living beings’ opportunc mind, soft mind and
disciplined mind, then he preaches the four noble truths. There
is no mention of the mental element separately. It is again
stated that the sentient beings get defiled through their mind’s
defilement and get purified through their mind’s purification.
In {welve causal links consciousness is <tated as conditioned by
the formation. Purusa, person is constituted of six elements
(inclusive of consciousness alone ). It is said : Unsteadiness is
not different from the mind. The Buddha addresses Rastrapila :
‘What is, O King, running to and fro, I call it mind. It is said :
Internal is the consciousness-body and cxternal is nama-rlipa.
Here consciousness-body alone is stated but not the mental
element. The contact is the meeting together of three clements.,
If there is a separaie mental element, it would not say of * three
5. Therefore we understood that there is mind alone

and not separate mental elements.

61. Proving Of The Mental Elements

T (CaitasiKa-sthapana )

. 74Q. (The Sarvistividi-Vaibhasikas say ) : The mind and

the mental elements are different ; for, there is association, sampras
3 between them. In the absence of the separate mind -

- mental elements the association that is accepted by all will have 10
M ‘argument -that one mind is usound-
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ments. The mind can be stated as faring singly even in the com-
pany of the mental elements. e.g. the monk is lonely; this
implies that he lacks the company of other monks and not that of
some insects, mosquito, etc.  Therefore it is evident that one mind
is not associated with another mind. The mind is again counted
under seven dhdtus, one dyatana and one skandha, whereas the
mental element is brought under one dhdtu, one dyatana and three
skandhas. The mind is the supporter ( dsraya ) while the mental
elements are supported ( @srita). The Shirra says : ** The mental
clements operate on the suppott of the mind . There will be
no five aggregates if there are no mental clements. These two
differ in their genesis. The mind arises through two factors
and the mental elements through the three. The visual consci-
ousness arises depending on the eye and the visible (ripa);
*“ the meeting together of three elements is the contact and the
contact-conditioned is the feeling ™. Tt is again stated : *“con-
sciousness operates due to nama-ripa, name and form whereas
the feeling due to the contact ”. The mental elements are asso-
ciated with the supporter, rely on the same object and existing
at the same moment. The mind does not behave like this. In
the four pratifaranas, jidnapratisarana is stated as superior, but
not vijiidpratisarana so stated. If the knowledge, jiidna and
consciousness, vijiana are the same, the said distinction will be
improper.

The Buddha himself says : ~ What are born of’ and supported
by the mind are the mental elements. He does not say that there
is the mind alone. The opponent also may say that there are
mental elements but not the mind. If you eriticize the mental
elements as mere idea, then I may criticize the mind as mere idea.
Trait of things is distinguished on account of their functional
differences. e.g. the water causes moisture and the fire matura-
tion. Likewise the fecling, ctc. are distinguished due to their
functional differences. The Sirra says : ‘*A searching mind
( vitarka ) arose in the mind.” The mind does not arise in its
own mind. (You) cited: The sentient beings get defiled
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through their mind’s defilement and they get purified through
their mind’s purification. If there is the mind alone, then the
defilements and purification will be fortuitous. Nor do we have
the idea that the defilement through ignorance and purification
through wisdom. It will evolve on the other hand that the mind
itself is the defilement and the mind itself is the purification; and
this is not possible. Therefore there are separate mental elements,

62. ( View Of) ** No-Mental Elements” Denied

You argued : The mind relies on dharmas; and the mental
elements are some modes of the mind like the memory, ste.
That is improper. The trait of the mind and that of the mental
elements are quite different :  Vijiidna is what cognizes ( vijandti ).
The feeling, vedand is the experience of happiness and misery;
the idea, samjiid is conceiving ( samjiiana) of the blue, yellow,
etc. and the formation, samskara is abhisamskaran e
ing. Therefore the mind and the mental clements are separate.
You said : The mind gets released (etc.) and that is incorrect.
It is said in another Sirra : The wisdom gets released as a
result of ignorance-separation. The mind alone is not released.
The mind alone is stated there because of its importance. Men
in the world generally know the mind only and not the mcnla!
clements. Therefore the Buddha makes the partial statement,
The Buddha in his discourses does not say definitely that this is
the expression of that idea. The Sirra says : Abandon one
dharma, 1 swear that you will atiain to the path of the Nevers
returner and that one dharma is a wish for the sensual enjoyment
(kama-chanda ). As a matter of fact, it does not happen by
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The Buddha says three things ©  What is intéfnal conscious~
ness-body is the same as the consciousness together with sense-
organ. The thing that is stated as external is the same as the
object.  You said there is only consciousness-body. It is not
correct. In the same Sitra it is stated that everything extzrnal
is only the mental element. Your citation of the contact as meet-
ing together of three elements is not good. For, the contact
serves as a cause of the mental elements, feeling, etc. Therefore,
it is termed contzct ( sparsa ).

63. No Mental Elements Existent

Now we shall reply : You said : because of association,
there are mind and mental elements separately; that is no more
valid. We shall detail later on (ch. 76) the fact that every ele-
ment fares singly. Therefore there exist no association. This
replies also your citation : this mind fares lonely, etc. It denies
all the mental el and not the h mind. You
pleaded that there are mental elements because they are brought
under different categories. That is faulty. Thesc nomencla-
tures are i d by the of di ( Sitra). The
Buddha never says grouping of any thing. ' You pleaded that the
mind is the supporter and mental element supported. Your
non-sensuous consciousness supports itself on the mind; but it
is not called as ** mental element ™ though it is supported. ~Like-
wise, one mind supports another mind and hence it is given no
new name. Your argument of the impossibility of five aggre-
gates is also at fault. For me, the feeling, idea, etc. ars only
modes of the mind as they are separate aggregates for you. Thus,
for me the minds are three separate aggregates. Your plea that
they are separate on account of their separate genesis is improper.
If the mind and mental come into imult
ously, why is it said that the mind arises through two factors and
thie “mental “element through: three 'factors. ' The: person . who
accepts only the mind; will have the same rule; for he says that
the firs¢’is the moment of d next is the moment
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of idea, etc. You have also stated that knowledge is distinguished
on account of association, object, and period; this has already
criticized on the ground of non-existence of the association. You
pointed out jildnapratisarana is superior to vijidnapratisarana,
I call the mind by two names : one is knowledge and the other
consciousness. Therefore jidnapratisarana mind is to be resorted
and not the other.

You cited the Buddha's saying to the effect that the mental
elements are those which are supported by the mind. Caitasika
is what arises from the mind. You plead that the Buddha does
not say that there are no mental elements. [ too do not say that
there are no mental clements. But I say, at the same time, that
only modes of the mind are the mental clements. The person who
has a sound reason will have it even though it is not expressly
stated. An unsound reason though stated is similar to an un-
stated one. We shall declare that the mind and the mental ele-
ments are for the sake of nomenclatures ( samjiartha ).

The mind, citta is what accumulates ( saficinoti ). The feel-
ing, etc. also are mind alone, because they are similar in the aceu-
mulation function. The mind is termed caitasika because the
mind arises from the mind along with caitasika. The person who
says there is only caitasika, mental element. will say that the
mental elements are named as objects. This should not be
accepted and hence it is not an argument. You spoke about the.
functional differences, and of the searching element arising if
‘mind. It is replied by this. For me, the function differs
because it is a citta-visesa, mode of the mind. When ome
w&mmmnmind. that mind is styled as a searching

arising in the mind ( cirte-vitarka). You pleaded that
and purification become fortuitous. That also i
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demonstrate later on (ch. 65) that there is no association
mprayoga ) at all. Therefore there are no mental elements
other than the mind.

64. Delineation Of No-Mental Elements

You have stated that the mental element is existent on
account of its distinct trait. That is faulty. There is no distinc-
tion in the traits, of consciousness, intellection and others. The
mind which cognizes the visible is termed buddhi, intellection, as
well as ideation, etc. Man in the world say : your understand-
ing of this as man is nothing but a knowledge and your experi-
ence of happiness and misery is also nothing but the knowledge.
Therefore the consciousness alone is understood as feeling and
idea. If there is any definitely separate trait of these elements,
it ought to be stated. Your statement that the wisdom gets re-
leased is also improper, as there is no sound reasoning in it.
By virtue of the mind defilement and ignorance ( vidya) are all
there. In this mind-aggregate defilement and ignorance are all
integrated. What is polluted by ignorance is the wisdom,
prajia and what is polluted by defilement is the mind, citfa :
this plea is baseless. Thus the statement that the mind gets
released because of its separation from the defilements and the
wisdom gets released because of its separation from ignorance

is also g dl This Satra, , is of the dary
meaning ( neyarthaka). The authentic Sifra says : The mind
gets released from the three-fold i i (dsrava). Therefc

it is evident that the mind itself gets released from the ignorance.
Your interpretation of vihana as the release of the mind from the
defilements and prahana as the release of the wisdom from ignor-
ance is not very comprehensive. If it is so, you must say what
gets released from malevolence and other evil elements. There-
fore, it is understood that nothing but the mind gets released.

Your explanation that only the mind is stated there because
of its prominence leaves us in the dark as to what prominence
the mind has over the wisdom, etc. You argued that people
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at large know only the mind and hance it is used in sevral
passages. The people at large know also of the happiness and
misery and hence the feeling, etc. also ought to be expressed. -

Your citation : Abandon one dharma, etc. is based on the
following reasoning : The Buddha becomes much depressed on
observing the sentient beings who suffer on account of their
varied defilements and says : This is the sole dharma (= kama-
chanda ) that causes their suffering; and by abandoning this, other
dharmas are also abandoned. You pleaded that what is staled
as naman is the same as the mental element. That is the dis-
cursive thought of your own nomenclature-recollection. That
idea is not meant by the Sira. If you stick to your nomencla-
ture, why do you not say that the object (dalambana) of the
mind is meant by naman which is appropriate? You have
again stated that the contact serves as the cause of the mental
elements, feeling, etc. This saying is defective in many ways :
Even if things are mutually associated why is the contact alone
the cause of the feeling, etc. and not vice-versa? This and other
defects are there. It is, therefore, understood that there is the
mind alone and not the mental elements. -

65. Samprayoga Non-Existent

‘There exists no samprayoga, association. In the ahsmcé
of the mental elements, with what does the mind get associated?
The feeling, etc. do not operale simultaneously with the mind.
No simultaneity is possible between the cause and its effect.
consciousness is the cause of the idea, and others. But
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cognize as it has no alambana, object-cause. The mind and the
menta! elements alone have dlambana and cognition ( pratiti).
They cannot appear at the same time and be co-existent; for there
is no manifold cognition simultaneously. One body is termed
one sentient being, as it has one cognition. If there are several
mental elements at one and the same time, then there will be
several cognitions. Because of several cognitions one body will
be in the nature of several man, which proposition is impossible.
Therefore the feeling and others cannot happen at one moment.

Six kinds of consciousness do not appear at one and the same
tims; because the first is the cause and the next is the result.
The Sitra says : * One, looking at the visible, should not seize
its self mark (nimitta) ™. The scizing the mark is the idea-
forming. Hence the Buddha prohibits the idea-forming after the
consciousness-act. It is evident, therefore, that certain person
has the consciousness but not the idea-forming. The person who
seizes the mark doss so after looking at the visible; but not at
the time of his looking. Therefore consciousness and others
are gradual. It is stated : Looking at the visible one becomes
not delighted. Here also the consciousness-act is stated first
and then come the feeling, etc. The Sitra says : viewing is
seeing. Therefore it is evident that every mind is not possessed
of the feeling, etc. This becomes clearer from different traits
of five-fold consciousness. For the person who does not seize
the mark of the desirable or undesirable form has neither idea
nor joyfulness or sorrowfulness for the reason that the discur-
sive thought is absent in him. Some masters say : he has also
no desire and other defilements.  Therefore. there is no vitarka.
What follows subsequently after the hing mind ( paryesaka )
is termed vitarka (initial application of thought). This point
will be detailed later (ch. 92). It is understood, therefore, that
vitarka is absent in the five-fold sensuous consciousness. For
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these two states are termed respectively vitarka and vicara. When
you, e.g. say : in order to let you know a vitarka governed by a
guess ( abhyitha ) arises in me, that is the time of vitarka. In the
absence of the desire of letting others know how is there vitarka?

Some masters say : There is an idea, samyjiia in five-fold
consciousness but not vitarka. This vitarka arises on the support
of the idea, and how is there vitarka at the time of idea? There-
fore it is accepted that the five-fold consciousness is free from the
idea, vitarka and vicara. For, at the time of the sensuous con-
sciousness there is neither any thought of the visible whether
it is female or it is male, nor is there any feeling about it. By
what is the discursive thought effected? You have accepted
that the five sensuous consciousnesses are free from the discursive
thought; therefore the arises (and
reasons). If the sensuous consciousness itself reasons, what
does the non-sensuous consciousness do? Vitarka and vicara
are not in the same moment because grossness and fineness are

iy y. Itis ble to the ringing the bell.
The first sound is equal to vitarka and the next one to vicdra.
If they are present in the sensuous consciousness, their function
ought to be stated. But it is not possible to state. Therefore,
we understand that mental elements are gradual. Ignorance
and wisdom are mutually contradictory and will not be in the
same Knowledge and i are not possible in
the same moment.

Some master says: The memory about the mental element
is running after the past; and the mind relies on the present object
and how can the memory be the mind? The memory is when
one recollects: this man has helped me, and after that recollection
he feels joy. How will these two occur in one and the same
mind? How are there desire and non-desire in the same mind?
The Shitra says: “ The person who is delighted in his dharma,
duty, the merit ( dharma ) increases in him; and the merit decreases
in him who is not so ™. How will these two be in the same mind?
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Then there will be in the same mind knowledge and ignorance,
doubt and decision, belief and disbelief and so on. Due to what
impediment are there in the same mind no happiness and misery,
no love and hate, etc.? If you say that the happiness and misery
being mutually contradictory do not reside in the same mind,
the knowledge and ignorance, etc. also will not reside in the
same mind because they are mutually contradictory. Therefore
there is no association.

In the seven bodhyariga-Sitra the Buddha has expressed
the successive order of the mental elements: ** One who walks in
the four foundations of mindfulness cultivates the mindfulness-
constituent of the enlightenment. While in the mindfulness,
his mind analyses things; due to the analysis of things he makes
endeavour; due to the end force he merits,
and has pure joy in his mind; due to the joy his mind becomes
serene; due to the serenity he controls his mind; due to the mind’s
c lling he gets d: due to ion he remains
indifferent towards greed and sorrowfulness, and due to
indifference he discerns ( the truth ) ”. Thus the mental elements
become gradual. The order has been stated also in the Astdiga-
marga-Sitra: One who gains the right view, arouses right resolve
( sarikalpa ) and then upto right i In the Anuk
Siitra the Buddha addresses Ananda: One retaining good conduct,
does not think of (pranidhdna) doing of the wicked action
( kaukrtya); one bereft of wicked action does not resolve his
mind for gaining the contentment. The nature of this mind by
itself is the contentment. The mind of the content man gets
joy and the body of the joyous-minded becomes serene. Th:
body becoming serene, he feels happiness; feeling Mgpmes his
mind gets d and on the i hed:sc:rnsglne
truth. The discerner of the truth gets detached and being
detached he gets released. l!isundmtood,th-jn(on.m_nth
mental elements are gradual. A similar order is stated in The
Eight Great Vitarkas. The monk who remains of little desire
becomes content; being content he becomes isolated ( pravivikia );
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being isolated he makes endcavour; making endeavour he 3

becomes well-mindful; being mindful he gets concentrated ; getting
concentrated, he acquires wisdom; acquiring wisdom he becomes
free from enumeration ( prapaiica). The Seven-Purity-Discourse b
also emphasizes the order: The purification of conduct is meant é
just for the mind-purification; the latter is meant just for the
wrong view-purification; the latter is meant just for the purifica-
tion of transcending doubt: the latter is meant just for the puri-
fication of knowledgs—vision of what is, and what is not the
Path; the fatter is meant just for the purification of knowledge -
vision of practice; the latter is meant just for the purification of
practice-abandoning.  The Nidana-Stitra also stresses the order:
* Depending upon the eye and the visible, ~memory ariscs as
polluted by the elements pertaining to infatuation ( moha ). Here
infatuation is nothing but ignorance. The infatuated person’s
aspiration is thirst, The manifestation ( abhisamskarana ) of the
person affected by thirst is the action and so on. There are nine
clements stated as headed by thirst: Depending upon thirst there
is searching, depending on the latter, gain, depending on the latter,
decision, depending upon the latter, chanda-raga, depending upon
the latter, conviction, depending upon the latter, seizing, depend-
ing upon the latter, envy, depending upon the latter, security
and depending upon the latter, taking to stick, weapon, quarrsl
and dispute and many other miserable events take place ”. The
Srota @pannadharma also mentions the order: “ Serving the wise
man one listens to good law, listening to it arouses right mind-
fulness, due to mindfulness he cultivates the practice of the path ™
Another Satra says: " The visual consciousness arises i
upon the eye and the visible; meeting together of three elements
is contact . For thz person who says that the mind and mental
elements arc simultaneous the meeting together of three clements
(only) is-not. possible. -But the person who accepts that they
are gradual will have samnipata of the only three elements. These

ssobistion, | H27ulort 230990 oot o

uniotd on
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66. Existence of Samprayoga

Q. There is samprayoga. For, one who perceives, feels:
this is the soul. The cognitive mind resides in it and is associated
with it. Likewise the idea-aggregation and others also reside
init. The Purusa-Sitra says: * Depending upon the eye and the
visible the visual consciousness arises; meeling together of these
three =lements is contact (sparsa) and born together with the
contact are the feeling, idea and other aggregates ™. In this
Siitra there are various designations, viz. Sattva, deva, manusya,
stri, purusa, etc. All these desi ions are made depending
upon the five aggregates. If the mind and mental clements are
gradual, then the man (purusa) will be conceived on the basis
of two aggiegates alone and not five. The man will not be con-
ceived on the basis of the past and the future aggregates. You
say that there are no five aggregates in the present period. How
are the names deva, manusya, cic. stated on the basis of five
aggregates?

Samprayoga is also stated in the Sarra: ** Faith is associated
with the sensuous knowledge ™. It is again stated in the Sitra:
The contact is born together with the feeling, ide2 and the search-
ing mind ( vitarka ). Again it is stated: the first dhyana is con-
stituted of five constituents. It is said: The feeling and others
are stations of consciousness ( vijidna-sthiti). 1f the conscious-
ness is disassociated, how is it that consciousness resides in its
stations, feeling, etc.? Consciousness itself is pot stated as its
station. It is stated: ** The mental elements are born and resident
of the mind ”, It says: The mind of the sentient beings is fot
long poliuted by greed and i If there is no samprayoga,
what does pollute? The mind and the muml elements are by
nature dull and rely on mutually supported hks.ﬂu'hundles of
reeds. It is stated in the Sirra: ** When the mind is stubborn
it is inopportune moment for cultivation of three enlightenment-
fagtors, viz. inquiring into the nature of elements, excrsion and
i?{;beﬂmmuubbonnindmw.hm But it
sl .
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is the opportunc moment for culti ion of three

factors, viz. of inquiry into the nature of clements, of exersion
and of joy, because the low-spirited mind can casily be awakened
through these factors ™.

ot 1

The Abhidharmika says: are not
separated from one who is at onc time anchored in the contem-
plation-act ( bhavana-yoga )- It is understood, therefore, that
there is samprayoga.

.

67. Non-Existence of Samprayoga tL

(The author replies:). You stated: One who perceives
feels; he is the soul. That is wrong. The worldlings entertain
this wrong view. They do not distinguish that this feeling resides
m llml consclousness If they do so, they may enter into 4

g the mind's i they speak in such
fashion and their speech is unreliable. You pleaded that designa-
tion of puruga, * man "’ has been made on the basis of five aggre-
gates. People, e.g. say that one is happy, unhappy and neither
happy nor unhappy. But these three feelings are not posxibk
at one time. You pointed out that samprayoga is accep(ed in
the saying: Faith is iated with the
It is also stated in a sarra: It is associated with others. One.
e.g. says: two monks arc associated in one place. They again
say: misery is associated with aversion and disassociated from
love. In your system, though the matter, rifpa is non-associate,
it is, however, said to be associate empirically. Likewise are the
knowledge and the faith. Faith is to believe in impermanence,
ete. and the knowledge to know it as it is cognized ( yathd-pratiti ).
‘Since these two achieve one thing they are said to be associated.

o pleaded that feelings and others are born together
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memory. But it doss not appeal to the reason. There are four
elements gradually appearing in the objectivizing act of the
worldlings’ ition: idea born i iately after ti
feeling born immediately after the idea, volition born immediately
after the feeling and joyfulness and sorrowfulness, etc. born
immediately after the volition. Therefore they are stated to be
co-produced.

You have pointed out that the first dhyana is constituted
of five constituents. There are five constituents in this region
( bhizmi ) but not simultancous; e.g. three feelings in the desire-
world. The region is igned to the ( i
previously d. The hing mind and fixing state of
mind are never associated together and the point has already
been replied. As to your plea on Vijidna-Sthiti, this Sitra
means to state that the feeling, etc. are conditioning factors for
consciousness but not the supporting factors. This idea is
evident from another statement of the Satra: ** Consciousness
depending on the matter remains with love and delight . Your
argument that consciousness does not remain depending upon
its self is wrong; for, at the time of cognition, the mind cognizes
something, The feelings, etc. about what is cognized arise in
the mind then the thirst towards it and due to this thirst con-

i i and this conti is said vijiiana-sthiti.
Hence consciousness itself is not stated as consciousness-station.
Moreover, the authority of this siifra is questionable and it should
not be interpreted literally. It is comparable to the saying:
One crosses over the flood (ie. empirical life) through faith,
ie. wisdom.

You remarked that the mental clements are supported by
the mind. Thatis unproper'rhzmmdﬂn&oomnsand then the
idea and others arise. The Safra says: * The fecling, etc. are sup-
ported by the mind ™. The mental ah;n:;‘m“md fo be
suppoﬂedbyﬂlemhdbm&hsnhdiim wall supporting
( the painting ). You again said that they are mutually supported

* like the bundles of reeds. It is contradicted by some other
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Sitra. If they arise at the same time, why do you say that the
mental elements are supported by the mind and not vice-versa.
If you reply that the mind first arises and due to that it is their
supporter, then my thesis is accomplished. You also stated
that since the mind is polluted by defilements, there is their
mutual association ( samprayoga). It is not a proper way of
reasoning. If the mind being purc previously becomes polluted
by the external greed and others, then the same pure thing becomes
spuiled, which proposition contradicts the law of nature ( dharma-
laksana).

The opinion that the mind pure by its nature becomes
polluted by the external impuities is to be replied thus: If it is
pure by its nature how do the greed and others affect it? The
Siitra says: Sentient beings get defiled on account of the mind's
defilement and they get purified on account of the mind’s puri-
fication. Thus the sentient beings also will be subject to sampra-
yoga. If they are not so, the greed and others also will not be
liable to samprayoga. When the mind runs in succession, a
polluted or purificd mind arises. The pollution of the mind’s
continwum is spoken as the poltuted mind. The statement that
the mind gets released from the defilements means this: when a
pure mind arises in course of the mind’s continuum, that is termed
the released mind. This inter ion alone is bl
M e.g. talk that clouds, fog, and others hide the sun and the
1000 even they do not get associated with the sun and the moon.
'l'&,ylko say that the smoke, ctc. hide the sun and the moon.
Likewise they talk, the greed, ctc. defile the mind even though'
they are not associated with the mind.
'M hahmig,

uﬁ{mwlﬂlhefog.andthetmmmm
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because they are perishing every moment, but not because they
are in need of assistance and operate together on the object
( dlambana ). Things which are in need of mutual assistance
must stay for some time. The mind and the mental elements
have no power to give mutual assistance. What use will be of
samprayoga?

You cited the enlightenment-factors (as a support to your
contention ). This passage intends to stress on the fact that
those factors one should cultivate on suitable occasions. It
does not mean that one should meditate on them at one and
the same time. Sariputra says: I dwell in seven enlighten-
ment-factors at will. When my mind becomes stubborn, at
that time I medi on the enligh factors of i
etc. (gradually). The Buddha also stressed their gradual medi-
tation. Your contention of their simultaneous medummn is

ble. If the meditation of thirly
elements is simultancous, one should, then, meditate on two faiths
and five mi ete. ly. It is not a logical
process, and all the thirty-seven clements cannot possibly be
ditated upon simul ly.

68. Minds Many

Q. It is made clear that there exist no mental elements
apart from the mind and hence there is no association between
them., Now the question is whether the mind is only one be-
oommgmanydmtumgemsuusomemstmsay,onnsmuy
A. The mind is many. The mind and the consciousness are
the same. The consciousness of the visible is different from
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decisive knowledge and lhe doubting one are dnﬂ‘erenl So
also are whol and ind minds.
Under the wholesome come : dhydna, samdiihi, vimoksa, etc.;
under unwholesome: greed, aversion, and infatuation, etc.; and
under indeterminable: past, future, ctc. Certain consciousness
produces corporeal and vocal actions, and certain, other mode
of behaviour. The mind differs on account of its cause, prece-
ding conditioning factor, object and the dominating factor which
are different. It differs also on account of distinction in feclings
sometimes pure and sometimes impure, etc. The pure and
impure mind are different in their own nature. The mind that
is pure by nature does not become polluted, e.g. the sun-ray
cannot be polluted. What is impure by nature cannot be made
pure, e.g. the black hair cannot be made white. While giving
donation one’s mind is pure and the same at slaughtering is
impure. So the mind is not the same. If it is one, the same
mind will cognize all objects. For the advocate of several
minds the i arises in d with cach sense
organ. If it is one, by what impediment does it not cognize all
things ?

The subject differs on account of its different object; e.g.
certain person experiences his own mind sometimes. How does
the self form experience its own self? The eye does not sce its
self ; the sword does not cut its self and the finger does not touch
its own tip Hence the mind is not one. The Markatopama-
Siitra says : The monkey moving in the forest seizes one branch
and leaving it seizes another branch. Likewise one mind appears
in day time and another disappears in night time. In case of
one mind the saying of the six consciousness-bodies will be

'spoiled Another Sitra says: The body sometimes continues

mmmm.bmonemmdappursmdaytmeand another
disappears in night time. It is stated: The mind is imper-
manent; it continues in succession, and never becomes inter-
rupted. The action is once done and the same cannot be done
again. Likewise consciousness also does mot adhere 1o ﬁ'“
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object. The grass-fire does not migrate to the fuel; likewise the
visual consciousness does not reach the ear. Therefore, we
understand that mind is many.

69. The View of one Mind

Some philosopher says: The mind is only one. The
Sitra says : This mind has been, for many days, polluted by
desire and others. If i many it will not be polluted for all
time. The Ratnahdra-sitra says: * One who cultivates his
mind through faith, good conduct, liberality, learning and
wisdom, is born after death amongst gods.” The Dhydna-
sitra says : The gainer of the first dhyéna enters into the second
onc in order to tame his mind. The Citra-varga says :

The mind tosses hither and thither like a fish on the ground:
You all destroy it, the army of Mara.
A monk in the Samyukta-pijaka says :

The monkey being strong in the hut of five doors

runs through one of the doors

But now stop, O Monkey! do not run as before

you are restrained by my wisdom lest you will run herefrom.

It is, therefore, understood that the mind is one wandering
in the hut of this body in and out of the five doors. That is its
nature. Hence it is said: do not run as before. Amltu!ﬂd

This mind is of all time like the sun-rays. e
The wise controls it like the spear does the tusker.
It is evident that one mind wanders in the objects.
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understood that it is one. Being one it accumulates impressions,
The momentary mind has no accumulating power. There is
no soul in the Buddha’s dispensation. The mind being one,
becomes satrva.  For the advocate of many minds no sattva-
trait is possible. Seeing through the right eye one cognizes
through the left eye. But it is not possible that one sees and
another cognizes. It is evident, therefore, that one mind sees
by itself and cognizes by itself.

70. Denial of the Many-Mind-View

( The opponent’s criticism of the author’s view ). Your

that the i ss of the visible is different from

that of odour, efc. is wrong. For, one and the same mind dis-
charges several duties of grasping the visible, sound, etc. One .
person, ¢.g. walches from the inside of his house through five
holes the several external things. The same mind lingering in
the eye sees the visible with the aid of the light, etc. Tt is like
the person who discharges other duties in other place. The
mind is the same but its cognizables are distinguished. A man,
e.g. being knower at first and then becomes ignorant. Likewise
the wrong knowledge becomes again right knowledge. The
pure man becomes later on impure. Likewise the doubting
knowledge becomes decisive one. A man, e.g. previously being
undecided becomes decided later on. The unwholesome mind
becomes wholesome like the person who sometimes recollects
the good and sometimes the bad or sometimes something in-
determinable. The same mind does the past and the future
acts just like the same person doing different acts in the past
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You stated that one consciousness cannot seize the six
kinds of objects.  That is not correct. For me, consciousness
is distinguished due to distinction in the sense-organs. What
consciousness lingers in the eve, that sees the visible alone and
nothing else. You accepted that the subject differs on account
of its different objects; that is wrong. It is the law of mind’s
nature that it cognizes its own self. e.g. the lamp illuminates
its own self as well as others. An accountant counts his own
self as well as others. In the like manner, one mind cognizes
its own self as well as others. Your monkey-illustration is not
appropriate. It means this : just as the monkey seizes one branch
and leaving it scizes another branch, just so the mind grasps
one object and it grasps another object leaving the previous one.
(To you other argument ) this is said in brief, viz. the mind jt-
self accomplishes the action and itself reaps its resultant. If
the mind is different it will evolve this defect: One mind does
the act and another mind reaps it, one mind dies and another
mind is born, and many other errors. It is, therefore under-
stood that the mind is only one.

71. Not One Mind

Now the author replies (to the arguments stated in Ch.
69): You have stated that the same mind is polluted for long
by the desire, etc. That is wrong. Identity of the mind is
applicable to its continuum. People, ¢.g. say that the evening-
breeze is the same as the morning one; the river of today is the
same as that of yesterday; the lamp in the royal court of to-day
is the same as that of yesterday. They also say that tooth has
reappeared. But, in fact, the same previous tooth does not
reappear. Ukewisothzmind,lhonghitisdjﬁugm,isni.dtobe
same as it continues in smow(mr:bth:’ﬁ;

lecting the already experienced (my :
i Jlect his jous mind by-himself. When

TR

may, pr & :
the previous mind has now come, ! use will be there by
memorization? How is it possible that same mind recollects

L
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the same mind? There is no any knowledge cognizing its own
self. Hence it is not the same mind.

You argued that the mind is accumulating impressions,
If the mind is one and permanent, what benefit is there by
accumulation? If it is many, then there is the benefit as it con-
tinues in succession through different stages: inferior, moderate
and superior. You said that the mind is the trait of sarva, If
it is one, it will be permanent. What is permanent will be the
soul. It is the soul which is one, permanent, unmodified, now
acting and will be acting in futurc. The mind appears as one
to him who is ignorant of the mind’s distinctions. People speak
of it as one since it continues in succession like the stream of a
river. The eye-diseased person perceives the cluster of hairs
as one; but the man of clear vision sees their distinctions. The
wise discerns the mind’s differences. Even Brahma and others
being entangled in confusion think that this body is impermanent
but the (mind ie.) consciousness is permanent. If Brahma
and others nurse this confusion, what is to speak of others that
are addicted to things as permanent? Therefore the element
(dharma ) that is produced from the totality of conditions of
good volition is stagnant and the element other than that is not so.

You pleaded that seeing through the right eye one cognizes
through the left eye. It is quite possible by virtue of the know-
ledge-power. e.g. one man composes the treatise and another
understands it. The noble person understands well what is
done by others. He understands by virtue of Aryan knowledge
what is to come and what is not yet come into existence. This will
be made clear later on.

72. Delineation of Several Minds

;‘bmﬂnﬁ-wmwummmm
‘our statement that one mind is capable of discharging’
several duties is wrong. For, the mind lies in the form of right
mu&(hu)umduw( ’
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is different from that of the sound. How are these two identi-
cal? The hand-action, e.g. holds the pot and the same cannot
hold other thing. Likewise what mind perceives the visible
cannot hear the sound. The visual consciousness arises taking
the eye as support and relying on the visible as the object. Both
the eye and the visible are momentary. How can the visual

i be y? The shadow, e.g. follows
the tree. Since the eye and the visible are momentary, the con-
sciousness that is related to them is also momentary. What is
momentary is incapable of moving. This is already stated in
the chapter on the mind( 53 ). Therefore the mind does not move.

You pointed out that the consciousness lingering on the
eye sees depending on the light just as the same man sees as well
as hears, and so on. That is the wrong reasoning. In this
Sastraic treatise the true nature of things is investigated. The
man is empirical thing and cannot be set up as example. The
true trait of the man ought to be searched for. We declare that
the five aggregates of elements form the man, and that the de-
cisive knowledge and indecisive one are quite different and that
they are not identical. Likewise all other points are to be replied.

Your that i is d ished due
to distinction in the sense-organs is not appropriate. The sense-
organ is a causal factor for the genesis of consciousness. If
the consciousness is one and the same, what does the sense-organ
do? You stated the lamp as the example, and it is not apt. [t
illuminates what is not illuminated, but it does not illuminate
its own self. When the darkness is dispelled by the lamp the
visual consciousness arises in respect of the objects. That con-
sciousness having arisen, sees the lamp as well as the objects,
pot, etc. The accountant, however, knows his own form as
well as the other’s form. That is termed laksana-jidna, know-
ledge of the traits.

Your objection on the mind’s action and fruition is replied
in the chapter on action (chs. 55, etc.). If the mind is one
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and permanent, then there will be action, but not resultant.
The action occurs on the direct support of the mind and on the
(indirect ) support of something related to the mind. If it is
one, what is the resultant of the action? The bondage and release
will likewise be (impossible). You remarked that one acts
and another reaps it, is not correct. The continuum of the 9
aggregates of elements is neither identical not different. To
assert either evolves the falling into cither of two extremes.
The talk about the action and others is made from the viewpoint
of empirical ideas, but not from the absolute viewpoint. There-
fore the talk of identity in the form: “ This is the same™ is ]
related to the coniinuum of aggregates, and hence the said defect
is ineffective. Therefore we understand that the mind is many.

73. The Mind Continuing for a Short Time

Q. It is settled that the minds are several. Now the
question is whether they are momentary or continue for a short
time. Some masters say that they coniinue for a short time in A
order to arouse thought ( pratydyana) of the visible, etc. What
is momentary, cannot do so. If the mind does not continue
it cannot arouse thought of the visible, etc. The lightning
¢.g. though it stays for a while is not well discernible. How
is it that a momentary mind arouses the thought? Therefore
it is not momentary. The saying that the visual consciousness
arises depending on the eye and the visible implies the identity
of these two and hence the consciousness is also identical. The
mind scizes the patch of blue, etc. simultaneously. Therefore
we understand that it is not momentary.

Your thinking that the mind’s continuum decides ( adhya-
vasyati ) is not proper. If each mind does not decide, its
continuum also will not decide. When one blind e.g. does ot

- PUVERSRNS

notmm(nsker.bmmnyoflhmnreapnbleofdoﬂ“
‘Likewise one mind does not decide, its continuum, nevertheless
can do so. This argument too is not good. In each
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there is a little bit of strength and hence a bunch of threads
increases enough strength. The single mind, on the other hand,
has no any capacity to arouse thought in one moment. There-
fore its continuum also does not do so. It arouses lhought in
fact. Thereforz it is not y. I it is

actions past and future will be futile. 1f it is stagnant for a short
time, it can make them useful. Though it is impermanent, it
necessarily stays for a short time.

74. Momentary Consciousness

The author replies : Your argument that the mind is not
momentary because it arouses thought (prafydyaka) is not
satisfactory. The mind arouses thought because of the force
(bala) of the ideas (nimitta) formed in the mind ( cirtagata)
and not because of its being stagnant for a short time. If it is
not so, the vocal action (or sound-action) would not arouse
thought. We actually experience (in our life) that though
it is momentary it arouses thought. Therefore, we understand
that the mind arouses thought not because of its being stagnant
for a while. The mind is the arouser of right thought. What
conveys the thought of the blue patch, that does not convey the
thought of the yellow. Therefore the mind that conveys the
thought of the blue patch, though continuing a short while, does
not, however, convey the thought of the yellow patch. The
moment of the blue patch-thought-conveyance is different from
that of the blue patch-thought: No one ele-

ment will be in these two moments. The element is one with the
time and the latter is one with the former (v.ch. 22, end,
n. 2970). mmuumfold-demnvemd in-
du:nve. lfth .
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may grasp the object either slowly or quickly but there is
no rigid rule in either way.

You remarked that there is identity between the support
and the object (dsraydlambana). Since (everything) is
momentary, the visible, ripa though it is the suppori-object is
not identical. You stated that it grasps simultaneously. The
consciousness is the grasper of all parts of the body and hence
its grasping is (falsely) said to be simultancous. Therefore
there is no consciousness grasping everything. For, the mind
before accomplishing its grasping (action ) ceases to exist. How
do you obtain one mind as grasper of everything? Your state-
ment of the action past and future is not correct. The lamp,
e.g. is useful for illumination even though it is momentary. The
storm-actions, though they are momentary, shake things. The
Jamp and others are capable of illuminating things though they
are momentary. Likewise the momentary consciousness is also
capable of grasping things.

Citta, manas, and vijidna are momentary; for, the aggre-
gate of the blue, etc. being present in our front arouses quickly
consciousness in us. Therefore the latter is momentary. The
man has sometimes llus thought; I grasp every object at one
time. Therefore is not If it
a little while then the man would not have that illusory thought.
It may continue a little while like the succession of the seeds
( bija-Santana-vat). The man does not have the illusory
‘thought about it, viz. the sprout, stem, etc. are simultaneous.
“Therefore it is momentary. prnumwhouuthepotreeob
lects it. The memory is (i di ) after p

2 For the ad of i uno.-
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-
ledge of the idea by jon; (likewise is i also ).
Therefore we understand that the mind is momentary.
75. Consciousness Simultaneous
-

Somebody questions whether the consciousnesses are
simultaneous or gradual. Certain Abhidharmikas say : They
are simultaneous; for, a man can grasp all objects at one time.
A man, e.g. sccing the pot, hears the music also, smells the
flower-fragrance through the nose and swallows a tasteful food
through the mouth; the fan-breeze touches his body, and his
mind ( cetana ) corrects the mistake. Therefore the man grasps
all the objects at one and the same time.

If one and the same consciousness discerns all the happiness
and misery in the body, one can grasp all the trees through one
visual consciousness. But it does not happen. Therefore it
is evident that several consciousnesses grasp all the touchables
at the same time. The knowledge about several things arises
at one and the same time. What is the blue-knowledge is not
the same as the yellow-knowledge. The knowledge in the parts
of the body arises very quickly. At the very same time of
grasping one part they grasp all other objects. In the dispensa-
tion of the Buddha there is no one separate whole other than the
constituent parts. It is not possible that one and the same
consciousness grasps all the i parts. We, thereft

d d that several i that have arisen grasp
all the constituent parts.

e 7. C not Si

" The author replies; Your contention that scveral con-

sciousnesses arise at the very same time is not reasonable,’
BT ., & l. ‘ﬂ“ A din on the'

ra). The Sitra says: The eye is unhurt and the’

e ken; if the attention that arouses con-'

en the visual consciousness will not be:

i
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produced. Therefore it is understood that consciousnesses arise
depending on the attention and that they are not simultancous,
All things of origination are governed by the action-cause.
Because the mind arises one by one, no resultant is experienced
simultaneously on the carth as well as in the hells. If several
minds arise at one time, then their experiences will be simultaneous.
1t does not, in fact, happen. Therefore they are not of one time.
The consciousness seizes the object very quickly. Because the
fire-brand e.g. is rotated very fastly, its interval breaks are not

ble. Likewise being of the extremcly
minute time-duration, are not divided. If they are simul-
taneous, all things liable to origination would be brought into
existence at one and the same time. Thus there need not be
made any effort for bringing about their existence. Even the
man not making any effort will be released. But this is not
possible. Therefore consciousnesses are not occuring at one
moment. The body is the follower of the mind. If all the minds
come up at one moment, then the body will be scattered; because
all the minds past and future would be brought about at one
moment. But the body, in fact, is not scattered. Therefore
it is understood that all the minds do not come up at one moment.
We witness with our own eye the external things, the seed, the
sprout, etc. fluid (kalala) flesh and hardened fleshy lump
( pesi), childhood, youth and old-age and all occurring gradually.
Likewise will be the mind also.

The Siitra says : When pleasent feeling is felt the other
two feelings, unpleasant and indifferent are extinct, and so on.
In the case of consciousness occuring at one moment the three
feclings will be felt all at one moment. But it does not happen
50 in fact. Since one mind operates at one moment it is termed
onc man. In the case of several consciousnesses operating
one moment, there will be many men in one body. But this
not reasonable (to accept), Several consciousnesses
possibly operate in one body. = If they do so; they would'
at one moment all the objects. For there may be sever:
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thousand consciousnesses in the eye. Likewise they may be
in the other sense-organs upto mind. But it is not admissible.
Therefore consciousnesses are not occuring at one moment,

Q. Why are consciousnesses nccessarlly occuring gradual?
A. Because the i diatel, factor is one,
consciousness occurs one by one. Q. How is the fact of one
praceding moment-factor correct? A. Such is the law of nature.
As for you one soul has one mind, so for me one mind has one
samanantara factor. The sprout springs up immediately after
the seed, but not after the stem, etc. being arisen. Likewise
the element pertaining to the mind arises in a successive order
of the minds, and not otherwise. The consciousness-trait is so
unalterably settled that it is governed by a gradual succession
of each appearing and dlsappcanng in the just same manner as
the fire-burning. Theref appears
in a successive order.

77. Idea-Aggregate

Samjia lS to conceive nimittas of empirical things ( prajiiapti-

idh hand-tmika ). Sammjid is associated with

perverted nouons So it is stated : To view the impermanent

as permanent, misery as happiness, non-soul as soul and un-
wholesome as wholesome is all a perverted thought.

The objects of copuuon are divided by samjfid into three

ies, viz. and indiffernt and therefrom

arise three lunds of feeling which again produce three varieties

of poison. Therefore samjia is defective and that is why the

Buddba says that it should be abandoned. The scriptural

passage : “ Do not seize the characteristic mark on looking at the

visible with your eye ™ proves that sanyiid is the seizure of the
charactreistic mark of the empirical things.

Q. The above interpretation is wrong; because one
nhmwmwl
cultivated i
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causes to eradicate greed for sensual pleasure, greed for the
visible, greed for becoming, all arrogance, all ignorance, and all
the self-conceit. Sarmjid as interpreted above would not lead
to the aband of the dehi 3

The author replics : Such thought is indecd wisdom and ~
spoken of as Samyia. It is stated: They say : the feeler is
released from all; through the mind all defilements are removed;
and all actions are extinguished through the action which is
neither black nor white. It is also stated :

One crosses over the flood through faith, and the ocean
through diligence; one surpasses over the misery through exer-
tion and gets purified through wisdom.

As a matter of fact one crosses over the flood, etc. only,
through wisdom and therefore sasiyjiia in the above cited passage
referes only to prajid, wisdom. Samjiid is not counted amongst
thirty-seven constitutents of the Aryan Path; hence it cannot
cause the destruction of fetters. The Shtra says : Knowing
and viewing one realizes the destruction of passions (dsravas)
and not otherwise. What are described as pure senses, viz. (13
m djiidsydmi, the sensc : * I shall know what is. nob

lmown. (a) ajia, the sense : “1 know ' and (3)
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There is a Release through knowledge-vision of the practice.
The Buddha declares : The knowledge of all elements as they
are is the topmost wisdom. Sanjiia is not of this kind.

Prajia alone is the destroyer of all defiling forces and not
samji@. This interpretation (yoga) is reasonable. For. the
Mahanidana-Siitra says: What is found in the Sitra, also ex-
pressed in the Vinaya and does not run counter to dharmatd,
the law of Nature that is to be accepted (as true teaching). Tt
is stated : To place (specch ) in the right import is (to grasp)
in accordance with the import ( yathartha) and to place (the
import ) in right speech ( ruta) is ( to grasp ) in accordance with
the speech ( yathdruta). Though the Satra says : The idea of
impermanence, etc. destroys defiling forces: this idea logically
is only a wisdom. A Sitra says : The root of all defiling forces
is ignorance (avidya) and by the separation of ignorance prajia
gets released. Therefore it is understood that all defiling
forces are destroyed by means of wisdom alone.

It is previously stated that the Sajiia is to seize the nimitta
of the emperical things. Now, what is that nimitta here meant?
Some masters say : Certain empirical things are nimittas; they
are five : the past, future, convention ( sa@iketa), conjunction
(samyoga) and pudgala. This is improper. For, Pudgala is
conceived on the basis of five aggregates. Prajiiapti, empirical
thought is not there in the absence of an accomplished nimitta.
Then what is the meaning of nimitta? What is dlambana that
is'mimitta. How is it so? It is stated thus : The lion, king
of animals conceiving from this side of river a nimitta (a prey)
on the other shore crosses over the flood. If he does not find
the mimitta there, coming back to this shore he does not forget
that mimitta until his death. This Siitra refers to the tree and
other things as nimitta. Again it is stated : mm“
a nimitra. Here the ascetic dress, etc. are nimitta. The
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sun-rise. It is further s\alcd There are three nimittas : con-

-nimitta, restrai itt and  equanimity-nimirta.
The concentration-nimitta is a thing which is chosen in mind
and the mind is tied to (it as) dlambana. There appear five
previous nimittas for the denizen of heavens liable to falling down,
Here five things themselves are nimirtas. Therefore, we under-
stand that prajiapti-dharma, the empirical things ( past, etc.)
are not nimitta. Nor are they included in the formation-aggregate
( sarmskara-skandha ). Sariputra gathers a face-nimitta  from
Porpa-Maitrayani-putra. The Sttra says: Looking at the
visible the ascetic should not grasp nimitta. The Dharma-mudra-
Siitra says : The ascetic who perceives nimittas of the visible,
sound, etc. as extinct ( prahina ), I do not call him as gainer of
the pure knowledge-vision. From this it is understood that
Alambana, (a conceived ) object is mimitta but not the said five
empirical things.

Q. Alambana is not nimitta; for, the concentration known
imil adhi has also an alamb If alambana is nimitta,
lww is it that looking at visible, the ascetic does not grasp mimi-
tta? A. Nimitta is two-fold : blame-worthy and not blame-
worthy. In order to put a stop to the first one the Sitra says:
The ascetic should not grasp nimitta, ( characteristic mark) on
looking at the visible. Thc object ( alambana) of the concept
ion ( adhi ) is also bl rthy and

this will be dealt with in the section of Nirodha-Satya ( ch. 154
thus: The ascetic, suppressor of three-fold idea ( cirta) resorts
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fulness arise in him and due to that arise all the vices of greed,
hate and other passions. Therefore it is understood that
Sarijfia is characterized as seizure of mimittas of the empirical
things (i.e. nimitta, characteristic marks tend to the conception
of empirical entiteis ).

78. Feeling-Trait

The feeling is t} fold : pl pl and neither

I nor unpleasant. The pl feeling is when the
body and the mind become expanded ( vikdsa); the unpleasant
one is when they are contracted (Ardsa) and the third feeling
is the reverse of the said two. These feelings are not indefinite
though their basic factors are indefinite. The fire, e.g. in certain
season causes happiness and in certain season causes suffering.
The feeling born of that factor, on the other hand, is definite.

When there is a factor for stopping the suffering, on that
occasion the happiness is felt. When a man, e.g. is oppressed
by a severe cold, a touch of the fire causes pleasure to him. Q.
The pleasant feeling is not existent; for, the hot touch being
intensive, causes suffering. A. It exists in the empirical sense
but not in the absolute sense. The hot touch causes pleasure
1o one who is desirous of it. That is when the touch serves as
remedy of one’s previous suffering, it causes pleasure. When
the suffering has already been removed, the hot touch causes
no more pleasure. Therefore there is no pleasant feeling in the
absolute sense.

Q. The that the pl feeling is inal
not correct; for, in the Sutra the Buhdha says : There are three
feclings. And it is stated : " If the matter is invariably miser-
able, people would not adhere to it”. *“The taste of matter
is that it causes joy . “ While the pleasant feeling arises, the
pleasure being present one has the feeling of pleasure ” and the
same is to be said in regard o displeasure and indifferent fecling.
‘The pleasant feeling is wmﬂ:ﬂ'ﬂ#&ﬂw
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feeling of demerit. If the pleasant feeling is not in the absolute
sense, the resultant of the both merit and demerit would be only
misery—which fact is improper 1o accepi. There is even in the
realm of desire a pleasant feeling. If it is not there. the form-
realm and the formless realm would be devoid of it. It is stated-
“in the pleasant fecling greed resides *. Where would the greed
reside: in the absence of pleasant fecling? Therefore we under-
stand that there is in the absolute sense a pleasant feeling.

A. If there is in the absolute sense the pleasam fecling,

its ch istic must be i It is und d that we
talk certain miscry as happiness. All rhe world from the hell
upto the top- t realm of cxi is ized as miser-

able. A man being oppressed by a lot of misery fecls happy
when his misery becomes less oppressive. A person e.g. being
burnt by an intensive heat thinks as pleasant a touch of cold.
Therefore the above cited Stitras do not contradict my stand-
ﬁoinl
It is proper to say that everything in the universe is
when pleasantness becomes less then the idea ofmw;:? 1

|

it
w This proposition not being accepted, the other propi
tion, viz. an idea of happiness arises when the misery is less
cannot bz stated. A. The feeling of misery is gtom!t
i per to say that when the happiness i
. The less happiness is never characterized
For, we do not observe anybody being in the
l!hcsamtnmehl‘tmgh:sarmsw
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well experienced by all that when things like food, etc. are more
than required the suffering increases. The misery of painfulness
in our hands, feet, etc. can well be pointed out, but not so the
sense of happiness. The food and dress, etc. are alleviating the
disease. For a thirsty man the cool drink ( quenches his thirst )
but causes no happiness. A person, again, being oppressed by
misery thinks it happiness when that misery is removed. People,
=.g. being frightened by the capital punishment view other
punishment as happiness. Everything is ultimately a cause of
misery and hence the misery which is already there, is subse-
quently realized just like a decay of the shoc. People, first
arouse a sense of pleasure towards the beauty of a womn
( strirdpa ) hate it bseq ly. It is th d
that the sense of pleasure arises due to the recollection of wrong
notions and the recollection being removed, one finds its
defectiveness. The body of a woman, etc. are causes of disease
of drought and headache, etc. When there is a sense of disgust
( vairagya ) that base (i.c. woman’s body) is given up. When
a thing causes happiness to certain individual the same thmg
causes to the same individual misery on a subseq

Therefore happiness is not a real fact.

This body is a cause of misery and not of happiness. Just
as the grass and other wild plants easily spring up on the un-
cultivated land of forest, just so do groups of misery spring up
in the land of body but never the false happiness. The people
mirsing a wrong notion of happiness towards misery attach
themselves to it. If there is really a happiness it would not be
called a wrong notion ( viparydsa ). Just as there is nothing like
the permanent and pure soul, just so there is nothing like happi-
ness, as both these notions are perverted ones. fmm
the presence of a mmmamu
A carrier of a load, e.g. relaxes his shoulder.
is no really happiness. mm -gmmmﬂ ’
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happiness, the Buddha would not say that the happiness is
to be viewed as misery. It is to be understood that the ordinary
folk nurses misery as happiness. Therefore the Buddha says :
Where the ordinary folk raises a sense of happiness there one
ought to view it as misery.

These three feclings are included in the Truth of Misery.
This is possible only when there is only misery in an absolute
sense. The idea of happiness is an illusion. This is cvident in
the statement that one rejects all the fetters through contempla-
tion on the idea of misery but not on the idea of happiness. All
things arc causes of misery like an enemy. The enemy is two-
fold: One is at all times creating misery; the other, though
he may be mild at first sight, kills ultimately the person.
Similarly, certain things, though at the beginning auspicious,
are cruel at the end. The person, though he has achieved what
he desires, nevertheless, gets never content therewith, just like a
person drinking a saltish water (/avanambhas). Happiness
is the absence of aspiration for sensual pleasure ( kama-prdrth-
ana); so the aspiration is the source of misery. We do not
see anybody not aspiring ( for something ). They are naturally
unhappy. The people are always accompanicd by either bodily
suffering or mental one. Thercfore the body is the source of
misery.

The body is a bondage and is comparable to a prison.
For, the man when he is freed from the body is called released.
So the bondage is misery. All things become gradually despicable.
E.g. the body of hellish beings, ctc. summer and other seasons,
the organs of the children, etc. The body has several encmies;
it is comparable to a cobra-case, deceits and a murderer. This

sentient being is ied by various sufferi iz. birth,
old age, discase, death, ctc. When there is the sou], thers is the
rise of attachment to what pertains to the soul and other cala-
!-ha. Therefore the body is. the source of sufferings. as
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Five destinies of the sentient beings, four kinds of be-
haviours arc all deviated from happiness. The Stitra says : The
matter is misery, feeling, idea, formation and consciousness are
miseries. The matter being produced, old age, discase, and
death, etc. come into existence. So also in the case of feeling,
etc. The body is always engaged and some functions are dis-
charged by the body, tongue and mind. This manifestation
of function is misery. The noble men become pleased by the
extinction of the body: if there is really happiness, how do they
become pleased when they lose their happiness? We under-
stand, therefore, that everything is misery.

80. Misery-Abandonment

It is already stated that everything is source of misery.

The ordinary folk through perversion, mistakes misery for
happiness. How could one believe in what is stated by the
ignorant? The ascetic should cherish as misery what is aspired
and obtained; because everything is unpleasant; and producing
misery when they are modified. The Buddha says: “Men
and gods are delighted, attached to, and joyous of the matter,
and they dwell in misery when it is modified and disappears. ™
They do so also in respect of idea, feeling, formation and
consciousness. It is to be understood as misery because it
undergoes modifications. The ordinary men having felt a false
happiness cling to it, and due to this clinging there arise several
cares, i and i etc. Happi is an
entrance for misery. From the greed for happiness arise three
poisons and from the latter arise unwholesome acts. As a
tesult of these acts one suffers a lot of misery in the hells, etc.
So, we understand that everything is the root of misery. Every
iati kmi; in ion, and at the ion one
misery. Therefore happiness culminates

in misery; it is understood. The factors of happiness are meant
to allure the sentient beings and cause them to fall in misery.
mmfood.e.g.forthewiummmblhfwﬁh'mw
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for their catch, So happiness must be viewed as misery. In @
order to gain a bit of taste of the pleasant feeling one endures
immeasurable sufferings. The pleasant feeling is the birth-place
of all defilements. Sensual pleasures are prayed for out of one’s
body’s greed. Conditioned by the sensual pleasure the defile-
ments, malevolence, etc. spring up gradually. The pleasant feeling =
is the root of the worldly life. For, thirst arises for happiness.
The Sttra says : Thirst is the root of misery. The actions
of all the sentient beings do not lead to happiness. Therefors
they are said to be roots of misery.

The pleasant feeling is stronger than the iron chain
and hardly abandonable. Men are tied to the worldly life by
praying for happiness. They do not leave it only because of
their greed for happiness. The pleasant feeling is always
producer of misery. The desirable is misery at the time of its
search and its recollection is misery at the time of its destruction.
At the time of gaining it one never becomes content like the
ocean swallowing the river’s flood at all times. This also is
misery so. The pleasant feeling is the cause of activities; for as
a result of happiness-greed one is engaged in actions which are
cause of this body-experience. The pleasant feeling is an obstacle
to Nirvina. Men do not desire it on account of their conviction
of happiness in the worldly life. The greedy longs for this pleasant
feeling and this longing (i.e. thirst) is the productive cause of
misery, Therefore it is understood that the pleasant feeling is
the root cause of the misery-aggregate. The Satra says : There
O monks two hopes () difficult to abandon. They
hope for gain and hope for life. The former is that which

perpetual thinking about sensual pleasures while the
fﬁa is that whlch is inclined for obtaining the life with a view
10 There two hopes have the pleasant fecling
e the wise aiming at true happiness, lhﬂl;
even though they are _ difficult to do so.
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It is the cause of greed and other vices. When it is absent, there
is nothing to be coveted. That taste leads the man to abandon
the truc knowledge. For, the wise man necessarily abandons
the lower region only in ion of higher region-taste.
The living bzings’ mind is tied to some base of birth: even the
domestic animals are greatly attached to their own bodies. All
this is due to the taste of the pleasant feeling and therefore it
should be viewed absolutely as (a source of ) misery.

81. Discussion on three Feelings

Only one fcelmg of mlsery is divided into three on different
What is opp ( vihethaka ) is termed misery.
The person so oppressed in order to avoid the previous misery
seeks some other object of misery. By aspiring for what is
sought, the intensive misery is stopped for a short while; on that
occasion it is lermed happiness. When there is no any sense
of joy and gricf, one ncither aspires nor seeks for any thing;
on this occasion it is termed feeling neither pleasant nor un-
pleasant.

Q. The third feeling is not there because it is not
experienced distinctly as the other two feclings are felt. A.
The man is really met with these three sensations ( sparsa), viz.
pleasant, unpleasant and indifferent. The cause being present
there ought to be its result. For example, in the presence of
intensive heat a man experiences a touch of cold as pleasant,
and a touch of heat as unpl He also exp an
indifferent touch as indifferent feeling. Thus we have an in-
different feeling (in our experience) i.. neither plusant nor
unpleasant. To say that at the indifferent touch there is mo.
any feeling is not correct. The man cxpengwes this feeling.
and the basic object of our experience is feeling. The object
ofexperm(mjﬁmvyﬁml int is divided
into three: lovable, unlovable and From the lovat
arises joyfulness, from the unlovable 4mﬂ
the indifferent equanimity.

AL Yo




164 SATYASIDDHISASTRA

there by virtue of different nomenclatures which again are made
on account of tastes of different objects ( alambana). The object
is again threc-fold : (1) beneficial, (2) harmful and (3)
the reverse of the two. The first two are mutually contradictory. |
The factors of greed, aversion and infatuation are contradictory
to one another. The joyful and sorrowful also are contradictory.
Three feelings ensue from the three objects ( dlambana) which
are resultants of the merit, demerit and something indeterminable
( anefjya). Therefore we understand that there is an indifferent
feeling. The pleasant feeling is when the mind is in a favourable
mood; when it is in an unfavourable mood, it is unpleasant
fecling, and the indifferent feeling is when the mind is in neither
f le mood nor unfa one There are cight worldly
affairs ( lokadharma): Gain, loss, blame, praise, fame, ill-fame,
happiness and misery. The ordinary man are unfavourable
in respect of the four affairs; loss, ctc. and are favourable in
respect of other four affairs; gain, ctc. But the desire-freed
| noble persons, on the other hand, arc quite unaffected and tran-
_‘\ quil in all these affairs and this tranquillity itself is indifferent
ks

¥

—

feeling. Therefore it is not proper to say that there is no any
fecling neither pleasant nor unpleasant.

All the mind’s co-farers ( mana-upa-vicaras ) can be counted
as feclings. So says a Sutra: *“There arc eithteen mind’s
co-farers. ” Here only one mind is divided into cighteen : six
Joyful mind’s co-farers, six sorrowful and six tranquil ones. Of

certain co-farer is constituent of misery, certain of happi-
ness and certain of tranquillity. Therefore all these mind’s
co-farers are brought under fecling. A Satra says: All {
e liable o misery. It is stated : When there i
it is the production of misery. A m:
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feelings are source of misery and produced due to the totallity
of conditions and hence momentary. The wise men, therefore,
view them as misery.

The pure feeling ( ( andsrava-vedand )is also misery, because
it is also given up subsequently by the wise men, that is, gradually
from the first Dhyina upto the last one, Nirodhasamapatti,
cessation-trance. Impure meditations are misery on account
of their association with the soul-view. The pure meditations
too are misery for the same reason. The wisc men faring in
pure minds ( meditations) are disgusted with all meditations.
The igorant men view even misery as a happiness. The wise
men well-versed in deep truth and disgusted even with the top-
most realm of existence are superior o those who are disgusted
with the desire-world. Thus the pure misery ( andsrava-duhkha )
is superior (i.c. bigger or heavier) than the impure misery.
The wisc man having obtained the purc mind (iec. andsrava-
dhyana) is bent only on Nirvina; for he at that stage perceives
in a clear perspective all the manifest elements ( deeply plunged
into) misery. If the pure feeling is pleasant, the wise would
rejoice in the happiness and not direct his mind on the Nirvina.

Q. If the mind’s co-farers are feeling; how are not the
mind’s clements etc. separate ? A. The only one feeling
moves about in different fashion on dlambana and becomes
differentiated. The mind’s elements also move about on different
Glambanas (and thus become differentiated ). However, when
there is consciousness-object, this (a reflex) act is termed
“mind 7. This has already been clucidated (chap. 60 etc.).
‘When all these elements are present in the body there are some

1k beneficial or ise and hence they are termed
feeling. Defilements being accomplished by several minds,
they at that time are termed feeling. The Sotra says : greed
p«sisuin'hephmnlfeelinphminunpmm one and
infatuation in the indifferent one. Therefore, in regard t c
M,WMWMW(M)M ise joyfulness
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and other elements and they are termed feeling: because all the
defilements spring up on that occasion.

Q. In cach feeling there are three defilement residues

(anusaya ). How is it fixed that in the pleasant feeling greed

resides? A. In the unpleasant fecling no greed resides: infatua-

tion, however, residss cvery fecling. Only due to infatuation

one has the notion of happiness in respect of misery. When

one encounters with misery he has aversion because he has no
knowledge-vision into true things. In the subtle indifferent

feeling ncither greed not aversion is experienced because the man

does not cherish the notion of either happiness or misery.  Only

infatuation resides in this feeling, because the person has not

obtained the knowlege-vision into a real thing. When in an

indifferent object, there operates neither greed gor hate the ordi-

nary men call this a superior object, dlambana. Therefore, the

Buddha says : Your object is not superior: greed and hate do

not operate because their ( respective objects ) are not experi-

enced. The Sotra says : The indifference of ordinary folk in

| respect of the material thing, all that is situated in the material A
| thing. So that object is mot superior. An indifferent feeling
| is characterized as tranquillity like the formless-iealm-con-
centration. The defiling forces operate there in a very subtle
W as it is tranquil. The ordinary folk arouse in it a notion
Release. Therefore the Buddha says: There resides

as a latent force. Happiness and misery are not
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into three. Q. You have stated that when there is the sense
of experience of an object one has the notion of happiness and
misery. Why is a sense of experience of that object not possible?
The sense of experience happens through ignorance. A. This
person has already grasped the mark, nimitta on that object
and therefore he has on that object either ignorance-latency or
greed-or hate-latency. Q. In the pleasant and unpleasant
feclings there is only infatuation-latency. The Stitra says : One
who does not truly discern the origin, setting down taste and
removal of the feclings, has that latency ( anusaya ) which resides
in the feeling neither pleasant nor unpleasant. Therefore in the
pleasant and unpleasant feelings only ignorance-latency resides,
and not in the third feeling. A. This Satra itself says that
in the third feeling ignorance-latency resides, etc. Q. The
meaning of this Sfitra is not to be understood in this manner.
The ignorance-latency 1esides in the third feeling of one who
does not discern the origin, etc. of the pleasant and the unpleasant
feelings; how is this possible? How does the ignorance of
something else reside as anmusaya in somecthing else? So the
Sotra must be explained thus : For the non-discerner of the
origin, ete. of neither-misery happi i latency
resides in his feeling which is neither-pl
or in that feeling ignorance does not rmde A. In his third
feeling the mind becomes three-fold : (1) a tranquillity-notion, (2)
the notion of neither happiness nor misery and (3 ) no-misery-
no-happiness-conviction (buddhi) born of the Ilatter. The
convinction of happiness arises for the grasper of the mark
( nimitta) through a wrong knowledge. The conviction of
misery arises for the discerner of the taste of the higher-realm-
happiness. It is why the plural, vedandndm is expressed in the
Sutra. For, all feelings are latently tainted by ignorance. The
third feeling becomes divided into three in accordance with the
occasion, when the. origin, ctc. of unpleasant feeling are
i d, on that ion a noti -‘*mdﬂk
wmwnﬂluhmﬂ
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;E i Theref it says : i latency resides there
4 foi the non-discener of the origin, etc. of the feclings; but in
¥ the feeling neither pleasant mor unpleasant ignorance-latency

resides in the main.
82. Question on Feeling

Q. The Sitra says : When he has a pleasant feeling, he
experiences thus: a pleasant feeling has arisen in me. Who
discerns the feeling truly? The past and the past feelings are
not experienced and the present one does not discern itsalf. A,

| The Stitra means to state that the person experiences it. It may

| also be explained without harm that the pleasant feeling comes

F into contact with the body and relies on the mind. The factor

o of happiness is spoken of as happiness. It is a common talk in
the world expressing the cause in the place of effect. The person
experiencing the pleasant feeling has grasped a mimitta. So it
is said, if the pleasant feeling arises, he discerns it truly.

Q. What feels that is feeling. In this case the feeling
‘becomes different from happiness, etc. The SOtra says : pleasant -
_ feeling, etc. If what is felt is the feeling: by what it is felt? So
it should be : What feels that is the fecling. A. The factorof 3
‘happiness is spoken of happiness; e.g. fire is misery or happiness.
ledge of experiencing the causal factor is termed plea-
feeling. The sentient beings feel this feeling. Therefi
that is the feeling ( Vedayati iti vedana). Q.
i ings. The Sttra says: Ved
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pleasant nor-unpleasant ( feelings )? Does the notion of misery
not aris: for him at that time? A. He simply recollects three
feelings without knowing that every thing is misery. Q. If the
four foundations of mindfulness are effected through the act
of non-sensuous consciousness, how is it termed corporeal happi-
ness? A. In feelings as a result of forming such recollection he
may have : This happiness is corporeal and this is mental.
At the time of the mindful-foundation he has in his body the
notion of happiness and on account of the mindfulness being
tied to that happiness it is termed corporeal happiness.

Q. If all the feelings are mental, how is it said as corporeal
fecling? A. It is said so with reference to the heretics. They
say that the feelings are situated in the soul. Therefore the
Buddha says : feelings are situated in the body and the mind.
The corporeal feeling is that which arises on the support of five
senses, and the mental is that which arises on the support of the
sixth sense.

The feelings that are accompanied by defilements are called
sdmisa tainted with flesh and other feelings not accompanied
by them are nir@misa. Likewise they are again said to be tainted
with kama and not tainted with kdma (dmisa). This is com-
parable with other saying : Samisa priti, etc.: the joy that is
produced on the basis of five sensuous objects ( kamaguna) is
sdmisa, tainted with the flesh. The joy that is born in the first
dhydna is Niramisa. The feeling that is directed towards Nirvina
alone is said to be related to Naiskramya.

Q. Each of the five senses has a pleasant feeling or un-
pleasant one and why not indifferent one. A. Joyfulness and
are duced from the concept-con-

; but the pk and 1l feelings are not so.

The indifferent feeling is not divided into two; because  the
empt-constmetnonnsvuynmleumz.Q In the third dhydna;

Muvm% &
uﬂmﬂm? k.}uppmwmmmwi )
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mind and it is termed happiness. Joy pervades the mind alome,
In the third meditation on the support of an excellence of joy
it is said : One experiences happiness in his body.

Q. Of three feelings which is producer of the heaviest
defilement? A. Some Abhidharmikas say that it is the pleasant
feeling. Other Abhidharmikas say that it is the unpleasant
feeling. For, the sentient beings being oppressed by misery
produce the heaviest defilement in their eagerness for happiness.
The slightest misery surpasses many-fold happiness. A mos-
quito-bite e.g. causes worry to the person who is in possession
of all sensuous objects. In the worldly life unpleasant feeling
is plenty but the pleasant one is not so. Many sentient beings
are born in three unhappy realms of birth and inferior to men
and gods. Their misery is not so much due to the nature as” it
is due 1o their eagerness for happiness. The wild plants grow
themselves in the field unlike the cultivated plants. One is
engaged in a heavy sin on account of his unpleasant feeling;
for, in the unpleasant feeling resides anger-latency. The Sftra
says : The anger (pratigha) is a heavier sin.

Other Abhidharmikas say : The fecling neither pleasant
nor unpleasant arises (as the cause of the heaviest defilement ).
Herein resides the infatuation-latency. It is the root-cause of

all defilements. This (third) feeling is very subtle, and the

deﬁ!emenls therein are hardly noticeable. This feeling is
ginal nature of all living beings; the other two are in

hwndes all the three realms of existence and persists for I¢
It runs counter to Nirviina: for people mistake it for Ni

S
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83. Five Senses of Feeling

The two senses of happiness and misery pertain to the body
and continue to be so upto four Dhyanas. The other three
senses pertain to the mind and continue to be so upto the topmost
realm of existence ( bhavdgra ).

Q. A Sutra says : The sense of sorrowfulness disappears
in the first Dhyana; the sense of joyfuiness in the third Dhyéna,
the sense of happiness in the fourth Dhyina and the sense of
indifference in the cessation-trance. So the above statement
is. not apt. A. According to this Suira the sense of misery
exists in the first Dhydna. But in your system the first Dhyana
is devoid of it. Therefore the above Stitra is not to be trusted.
The whole universe is misery. In the two higher spheres of
existence misery exists in a subtle form, The four modes of
acts ( iryd-patha ) are said to exist in four Dhydnas. Wherever
there is a mode of act there is misery. Form-realm has the
visual, auditory and tactile consciousnesses whereof the feeling
is cither pleasant or unpleasant. For one mode of act another
mode is sought; hence there is misery. The taste of matter is
I i and joyful produced from it. Its blame is misery
of impermanence, misery of modification. The form-realm has
the matter; hence there is the taste-idea, and blame-idea. Hence
there are happiness and misery.

The Buddha says : The first Dhydna has the speech, etc.
as arrow. The second Dhyana has vitarka and vicdra, and upto
NaivasarmjRd-nasarmji-yatana - has the feeling and the idea
(samjfia ). The arfow means misery. Just as the feeling is
harmful in the desire-world just so it is harmful in the form-world
and hence it is misery. The disease, etc. exist therein as in the
desire-world. The lustre in each person. there differs and hence
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is eternal; do not approach Gautama, the Recluse, etc. Tt is
stated again ¢ Here is a defilement of wrong view, ectc. All
‘these are unwholesome and cause sorrowful resultants. There-
fore there is misery. The Abhidharmikas say : All the defile-
ments are unmeritorious. How is not there the unpleasant
feeling? The Sbira says: Men and gods arc dclighted in
material thing. When it is modified and disappeared they dwell
in a great miscry. The same is to be said with regard to other
four aggregates of elements. Therefore the person not freed
from desire has fulness and joyful comes i
from securing the lovable and sorrowfulness from the loss of the
same. Why does the ignorant folk not have them in the presence
of such conditions? The Sutra says : To a person who has
entered into the noble path the joyfulness and sorrowfulness
towards riipa, matter disappear at his death. Therefore these
two elements follow all the ignorant folk at all time.

The Buddha says : Arhan has one virtue, that is, his
mind being got rid of sorrowfulness and joyfulness abides in
tranquillity. Six modes of tranquillity-co-faring are the acts
of holy men and not of ordinary men. The ordinary folk
occasionally fares in tranquillity, but it is not cond:t.wned ﬁ
a true knowledge-vision. A Siitra says : The i
mind of the ordinary folk is all related to the matter, ripa
not freed from the greed for it. So it is not a tranquillity-
in fact, According to a Stra lust-latency cxists always - in
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different from the pleasant feeling is not correct. Whichever
is causing a beneficial effect to the body that is termed happiness.
The serenity-happiness is also of the same nature and hence not
different from the pleasant feeling.

Q. If, in the Samadhis of higher regions there exist happi-
ness, misery, joyfulness and sorrowfulness. Dhydna-Sitra would
not be favoured as authority. A. This SQtra runs counter to
the law of nature, Dharmata-laksana; if it is set aside as anoma-
lous, what harm will be there? There is an abiding in happiness,
calm and free from any attachment. There does not arise any
gross greed or indignation. Therefore it is said that there does
not exist happiness or misery. These elements exist there in
a very subtle degree and hence not noticed. There does not
exist any misery caused by sword and arrow, etc. and also not
exist any sorrowfulness caused by imprisonment and capital
punishment; hence it is said that there is no misery. It is, for
instance, said that the form-sphere is devoid of heat-cold. There
also exist four great elements; how can it be said to be devoid
of heat-cold? Gods in three dhydnas ate said to be of one body,
etc. Even there exist varieties of their bodily lustre. A man is
called the absolute ignorant when he knows a little; and the
food is said to be absolutely saltless when it has a less salt.
Similarly joyful and are not obviously felt
there and therefore they are said to be non-existent.

You say that there is no searching mind, vitarka, in the
higher region. The Buddha says : Vitarka is eondil.ionefl by
Sarjiia, a definite concept. thnthmis.s‘aiﬁd.whyl.s_not
there vitarka? Therefore vitarka is understood to be cxmm'
in the higher region upto the lopnoutedmofex!stgnge
( bhavagra). Grossness of the mind is vitarke and hence it is
said to be disappeared in the (last) two Dhydnas. Tlmd‘m
even in the two realms of existence there exist happiness, misery
and others. ) strgs ¢
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FORMATION, ( Sariskdra ) P |
84. Volition, ( Cetand) '

Sotra says : Formation-aggregate is what are six volition-
bodies ( cetanakdya). Here aspiration (prdrthand) .
pranidhana is volition. The Snn‘a says : Samskdra  is. what
produces manifestations ( abhisaniskaroti). The thirst  that
o ifestation of ( sarskdra) Skandha is
(prarthana ). The manifestations are ~upponed on the thirst,
The unlearned being oppressed by six-fold contact (sparda)
like yavakalapi wills again for a future existence; he is much
more oppressad by the same. This makes clear that the aspira-
tion is the same as volition. It is said : The volition-food
is equal to the fire-pit ( anigdra-karsa). The future life is com-
parable to the fire-sparks, as it causes numerous miserise, The
Sttra says: The sense of “I7 is activity (idjita), ete.
Wherein exisis the sense of *“ I, therein is activity, the mmgq
act,..and abode of greed. \Vlnt is manifested is termed M
of greed. Therefore we und d that the ¢
volition. The Sitra says: Karman is will and voluntary
action. Here w-ll, cetand is mental action and the voluntary
action, cetayitvd karman is bodily and vocal action. Cerayitvd

having aspired. The Upali Satra says:

cold water and not obtaining it he.
lbg.\dskmwnas Manassakta. He is b

ke APRSEEN
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the view that aspiration is volition as you stated is not correct.
You said that the resolve, pranidhana is volition is not right.
The Upali Sitra says : Non-volitional action is not a great Sin.
The non-volitional action follows ignorance. People in the
world also think that knowledge is cetand, volition. They talk
thus : Who, a knowledge-possessor will do this and who having
cetand, will do this? They mean thereby an intelligent person.
e

we d that knowledge is cetana.

The author replies : Pranidhdna, a firm vow is termed
Samudaya, origin, and Pranidhana which is anga, a limb of action
is cetand. One, e.g. making a vow, says : [ shall obtain such
body in a future life. Q. If it is so, then it will be impure.
Cetand is the cause of thirst. The Sotra says : When the
food of mind's volitional activity is known, three-fold thirst
becomes known. Therefore cerand is the cause of thirst. A.
You say that cerand is impure. I also say the same; because,
formation, sarskdra, is defined as what manifests, abhisamskaroti
and tbat is volition. The pure element does not manifest (any
action ); a cetand, on the other hand, manifests and not in
the nature of cessation. Your opinion that volition is the cause
of thirst is wrong; because it is the result of thirst and its limb
(.anga), but not its cause. It is said that duc to abandonment
of the result the cause is abandoned, viz. through abandoning
the food of the mind’s volitional activity three-fold thirst is
bandoned. It is therefi od that volition is the limb
of thirst. Thirst is two-fold: cause and result. Thirst is the
cause and its result is aspiration, prdrthana which is the same
as cefand, volition,

* Q. In that case, volition will be a limb of thirst. For,
a thing in the state of being cause is something else and a thing
in the state of being result something else. The Sahetu-Sapra-
tyaya Siira says : Whichever is aspired by the ignorant is the
thirst: alone; whichever is acted upon by the man of thirst is
agtexapt ( ceggita ). Thus- cetand is ke action-trait- (karmalak-

2
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sana). So it is different from the thirst. For what object one
has desire, he has aspriation for that object. So aspiration comes
from lust, rdga. Aspiration is volition. Therefore lust (raga)
is the cause of volition. A. I previously stated that volition
(cetand) is the limb of thirst ( meaning thereby that thirst itself
is regarded as the limb of thirst ). The first effort of thirst is
desire (raga). The effort of a desirous is aspiration prdrthand, !
Pranidhana, firm resolve is the limb of volition. The first is an
act known as pranidhdna, next one enters into action. Q. Is
volition different or not different from the mind? A. They
are identical. Dharma-pada says: *‘'When one speaks or
acts with the polluted mind, misery arises therefrom . There-
fore we understand the mind and volition are one and the same.
If it is not so, what will be a mental action? It is the mental act
which fares in the mind-alambana. Therefore volition is the
mind alone. Though it is said by a general characteristic that
volition is the mind’s co-farer ( mana-upa-vicara), it is stated 1
as related to hi vhol or hol
volition is many-fold; When a man prays for good or bad to
other living beings, it is termed volition (celana) When he
prays for what is not yet obtained, then it is aspi a).
‘When one prays fer a future life, then it is a firm resolve ( prani-
dhdna ). Therefore we understand one and the same volition
is designated by various names.
: 85. Sensation ( Sparsa)

Consciousness being related to an object (Elambw) 3

is termed semsation (sparéa). To say that meeting y

of three elements is sensation is not a proper definition. For,
Wmmow(am.mm-ﬂ
together bet
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is conditioned by sparfa. It is said : Sparfa is the cause of
feeling, idea and formation ( sarskdra). Sat-Satka-Sitra says:
There are six sensation-bodies. It is also said : Sparéa is the
cause of the ignorance and others. In case the causes are

1 things ( prajiapri-dh. ), sparsa would not be stated
in the Sotra as a separate element. Two-fold sparfa is found
in the Shtra: one is the contact between three elements and the
other is an effect due to the such contact. Here one is real
element and the other inal ( prajiaptisat ). For L
brilliance that is found in the sun, jewel and gomedaka is each
different; the watery element of the moon is different from that
of the moon-stone (kanta). Likewisc the contact is different
in each sense-organ, the eye, etc. (that is real). What will be
the fault in so saying? e.g. a congregation of monks is not different
from the monks; the combination of the five aggregates is ont
different from the aggregates; the combination of two trees is
also not different from the trees. Likewise, contact is not
different “from the eyc and other sense-organs. (This is
nominal ).

Answer. 1 have already stated that it is termed sparsa
when the mind grasps the object (dalambana). So when the
mind becomes the cause of i genesis, i diatel,
after that spring up the feeling and other mental elements.
That moment is termed spar$a. So is stated in the Sat-Satka
Sotra. We do not accept two-fold sparsa. It is said’ every-
where that meeting togethsr of three elements is sparfa. The
Satra speaking of two-fold sparsa is to be disregarded as it
runs counter to Dharma Laksana, law of the elemental nature. If
sparsa is different on the analogy with brilliance and coldness
as stated above; their functions would also differ. Since no
difference is found in their functioning, sparéa.is not different

If sparsa is a separate mental element, it will differ from the
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because of its different origin. If you say that a special |
kind of sparsa is the condition to the mental clements just as
it is said that thirst is conditioned by feeling and not vice-versa;
then it may be asked: what is the special characteristic of sparfa
which cannot be attributed to other mental elements. No any
speciality can be pointed out and hence it is not an argument.
What is in the first moment is feeling and what is in the next
moment is thirst; so the thirst is conditioned by feeling and not
vice-versa. If there is sparsa as a separate element, its charac-
teristic must be elucidated. Since its special trait is not stated,
it is not a separate eclement. The Buddha employing spal.fa
in some other sense, says : The ion of misery app
and touches the crowd of people. It is said again that one,
being touched by a pleasant feeling, should not become negligent
por should one being touched by unpleasant feeling become
indignant. Here the term sparsa is employed to mean the feeling.
The Buddha addresses a Yaksa Suciloma by name, thus: Yours
touch is sinful; and hence I take away ( my ) body. The people
in the world say: Pleasant is the warm touch. Spar!a is also
said to be a food. In all such cases the term sparsa is used in an
element which is cognised by tactile
It is also said elsewhere : The blind does not touch the
visible. The nomenclature of sparéa is also used in'the objects
like the visible, etc. Thus the talk of sparfa is not strictly
governed by any rigid rule; hence there is no any separate mental
element like sparsa. What is said as a mental element, that is
contradictory to the trait of sparfa. Buddha says : Coming
mwmmﬁwsa It is therefore understood
' any separate and ultimately real mental clement
M‘- element approaches the body that is termed
the causal function to the mental
)
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for each attention. It is also said to be characterized as a
maker of determination about the object. The SGtra says:
The eye, an internal base is unhurt, the visible, an external
base is present in fiont, but the attention that causes the rise of
other mind is not operative, then no visual consciousness would
arise.

The Experience of all the (sensuous) consciousness does
not spring up solely by virtue of attention. It may, sometimes
arise by virtue of dbhoga, spontaneous arrest of the mind, as of
those who are devoid of strong desire. Sometimes it arises
by virtue of the sense-ogran, as, e.g. a person having a clear
sight-organ and the light examines minute things. Sometimes
it arises by virtue of object-force as e.g. a person notices from
distance a lamp but not its shaking ( kampa). Sometimes it
arises on account of a frequent practice, as e.g. painting and
such other act. Sometimes it is on account of grasping the
truth, as, e.g. conviction of the visible. Sometimes it arises as
a result of elements self-characteristic, as e.g. dhydna at the end
of acon. Sometimes it arises due to life-time, as e.g. unwhole-
some mind of the living beings of less lifc-duration. Sometimes
it arises duc to the nature of birth-base as e.g. the mind of the
cow and the goat, etc. Sometimes it arises by foce of the bodily
nature, as e.g. the mind of the man and the woman. Sometimes
it arises due to a particular age as e.g. the mind of children.
Sometimes it arises by force of the previous action, as ¢.g. the

of sensual (kdma ) etc. etc. efc.

Q. Experience of all i S ized as
happening in a successive order. Whyi:notmdthealmum
as a separate element and producer of another mind? A. It
is for the sake of the heretics who say that experience of consci-
ousness arises as a result of conjunction
soul. In order to refute this opinion
‘qu d

the mind with the
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' producer of another mind no experience of consciousness arises

| in him; because it an\cs on the basis of each preceding moment,
a di C i everywhere arises each
as single and one after another. For example, onc first cuts
the tree and then pulls it down.

It is previously (chs. 65,76 ) stated that the consciousness,
by its nature, is success It does not come up on the basis
of conjunction of the mind with the soul. Just as the external
things, sprost, stem, leaf, flower and fruit arc all successive, so
are the internal things also.

Attention is two-flod: right and wrong. The right is the
attention directed to true nature of things (yoniSah). People
talk, for instance, of right question, right refutation and there
is a reasonable solution to the question and refutation. It is
the right one which interrogates the impermanence of all things
and also employs what is good probans and probandum. The
right attention, therefore, is that which follows good reasoning
and which is directed towards truths. It is also right attention
which is done in accordance with the nature of person and time.
For example, the meditation on the foul object is suited to the
person who is filled with desires; and the mind being low-
spirited, to it a stimulus ( vyurhhana) should be applied. The
reverse of this is wrong attention.

The right attention is capable of accumulating all virtues
| whereas the wrong one of a'l defiling forces. VASEEA

t A 87 lely of Desire (or wish)
) ks i f'CInauﬁ) gt
mm mitid s termed. the faclty of desire; The

Satra says: kamacchanda; the term is to be parsed : Kaman
TWﬁﬂdmbsmmm“m”
Chanda is the root-cause of things
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ing for. The Buddha tells his disciples : If you are having
an intense with ( chanda) for my dispensation, it will prolong
for all times. An intense desire is what is desired or wished for
by a concerted mind ( cittaikatana). Chanda-Samadhi is one
of the four Rddhi-padas. Chanda is what is desired or wished
( abhilasyate ) by the mind. This desire or wish with l.he assis-
tance of end ( virya ) I the of
wisdom ( prajiia-samadhi ); hence it is wished from the four
Rddhis and given the designation of Rddhiariga. A Siitra passage
(S.I. 202-3) is cited to the effect that a disciple of the Buddha
(after attaining Arhant-hood) ceased to recite the Sutras as
before. Gods asked him the reason for this; the disciple replied:
1 previously cherished a wish for ( chanda) the Sotras, but now
as I am freed from the wish, I cherish Chanda no more. This
proves that what is wished is chanda. On the basis of a wished
(element ) one cherishes a wish, chanda towards the sensual
pleasure (kdma). Thus Kamacchanda (is formed ).

88. Joy (Priti)

Joy is delightfulness of the mind ( citt@bhirati) in respect
of a desired object ( abhipsita). It is said (in a Sutra): Living
beings by virtue of this joy in the unwholesome acts due to their
elemental characteristics pursue the unwholesome acts and by
virtue of joy in the wholesome acts pursue the wholesome acts.

Q. Elemental chmmmuc (dharu) is not joy. For,
(it is said before, | Ch. 2): (The Buddha's) Dhatujidna-bala
uwhmhemmwm ious elemental natures of the
mm.ﬁmmﬁwuwmmmw
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been accumulated since long: and the adhimukii-jidna-bala is a
knowledge that the joy is produced in accordance with dhdtu.
Thercfore it is said that the streams of sentient beings pursue
and have joy in the good or bad acts in accordance with their
elemental nature (dhdru). However, the joy that is arisen in
the person depressed by severe cold towards the fire is not due to
his clemental nature but it is causcd by a perceptible experience
( drsta-hetw).  This is the distinction between dhdru and priti,
. 89. Faith ( Sraddha )

+

The mind’s steady ion is the istic of
faith. Q. It is the characteristic of wisdom ( prajiia). For the
steady concentration is always present in the person who has
abandoned any doubt (in regard to the Buddha and his doctrine).
A. Faith is the mind’s purity obtained by a person through
llmmg to the discourses from the holy men on the Dharma
which has not been discovered by himself. Q. The person who
lgs witnessed Dharma himself may not have the faith. A. Arhan
i not in the possession of faith. So says the Dharma-pada:

i ,Hq 1; the supreme person who is of no faith and gratitude,
. has cut off knots and Killed oppoutunities and hopes.

This (menta! state) also i
the Dharma one perceives it face
ﬂmhmmebhmumm
becomes pure
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towards the unholy teachers, Jike Plirana, etc. The sccond is
when one keeps on a sleady mind towards the Buddha, etc.

The faith'is 10 be divided into three : good. bad and in-
determinate. One may say that the bad faith is to be brought
under the category of defiling forces and thus it becomes non-
-faith. The bad faith is not a non-faith. The faith is
characterized as the mind’s steadiness and the bad faith also of
the same character. If it is not so, the bad feeling will not at all
be a feeling. Hence it is to be divided into three only.

b The faith that is counted under the Indriyas and condusive
to final release and the faith that is brought under thirty-seven
constituents of enligh is all for all time.

90. Endeavour ( Vyavasaya=Virya )

Endeavour  (vyavasdya) is the mind’s enthusiasm
( abhyutsaha). Tt always resides in other dharmas, viz. attention
or concentration. The enthusiasm for this is the constant
operation of the mind’s one-pointedness, and that is endeavour.

It is three-fold: good, bad and indeterminate. The good is
what is included in the four right efforis (samyak-pradhana ).
The other is bad. An ascetic who believes in blasphemy of the
bad acts and in the value of the good acts makes endeavour in
sequence in order to give up the bad acts and accumulate the
good ones. This is the reason why the faculty of endeavour
( viryendriya) is spoken of after the faculty of faith. The end-
eavour directed towards the good acts (dharma) is termed
virya, courage and it is the root-cause of all benefits. The
dharmas like ‘the attention, etc. being assisted by this courage
cause the production of grand fruits; theﬁm e.g. when assisted
by the wind consumes everything.

P 91.. Memory (Smrti)-

svof! mrh;w:!vhtwmly experienced.
The Sftra says : The fact that one récollects what is experienced
- inthe Wsmmwmwm o

.y s = d
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Q. Memory pertains to three times. The Sutra says : I
declare memory conducive to all purposes. It is included in the
four recollections which pertain to all the three times. Why do
you say that it rests on the past object alone? A. The said
passage is applicable to all times and not to the three times alone,
When the mind becomes arrogant (uddhata) then the memory
is directed to two ( things ), and then it is termed ** ubiquitous "
(sarvarraga). Of the four foundations of mindfulness per-
taining to the three times, the mindfulness relying on the present
object is in fact only a wisdom and not the memory. Therefore,
when Tathdigata spoke at first of release by the name of memory,
he afterwards declared the samc as wisdom.

Q. How is it that one consciousness recollects what was
experienced by some other consciousness? A. This is the law
governing the memory, namely a thing is expsrienced previo-
usly in one stream of elements and perished immediately, and
afterwards, the same thing of the distant past is relied upon as the
object by some other consciousness of the same stream of
elements. It is the law also of the cognizing faculty of know-
ledge, namely, what is experienced by onc consciousness is

ized by some other i ; e.2. a visible object (rifpa)
which is cognized by the visual consciousness, the non-sensuous
wnscmnsne.u copnm it (again). One person (pudgala)
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desire ), a defiling force. Therefore the announcement in so
far as it recollects things of the past moment is to be regarded
as memory. The memory is possible from an object whose
characteristic features are already well grasped. The memory
arises in regard to the object the characteristic of which has
been grasped, and it arises in regard to no other object. Con-
centration (samadhi ) and wisdom (prajiia) shall be explained
in their respective chapters ( Chs. 156, 194 etc.)

92. Vitarka and Vicara

The mind that is unconcentrated (vyagra) and frequently
attempting (a search ) is vitarka. The mind that is concentrated
(samahita) has two stages : coarseness and subtlety. The
coarse Stage is vitarka. A mind in termed coarse for the reason
that it lacks concentration. The Buddha says : The ascetic
dwells in the (first dhydna ) which is with Vitarka and Vicara.
Therefore the first dhyana is coarse and unconcentrated and
hence it is with vitarka. Vicdra is a state of the mind which
is unconcentrated and a bit subtle. These two mental states
are present in all three realms of existence as they are gross and
subtle states of the mind. The mind that is unconcentrated
and distracted become vitarka and vicara. These characteristics
can be obtained in all the spheres of existence. A thing that
is ible can be app d by inf A deep guess:
This may be of such fashion and it may not be so, is vitarka.
A Sub guess ( ka) of the i ible object
may be cither a right one or false one. A guess ( =knowledge )
free from the discursive thought is named the right knowledge
(mnk d?m) The false vitarka is a perversc thought e.g.

as ‘“The right vitarka
uwhnthemuc bymumofmfmnne. acquires the true
dge p not ired and abides in the source of

 Thus the inferential knowledge accompanying along with other
_Wﬁ‘mwmgﬁ-mm what is frec
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from the constructive thought of the concept-recollection
( samjiig-anusmarana-vikalpa). In the sequence of the same
vitarka, a thinking or searching in the form * This is possible
for this reason and that is not possible for that reason” is viedra,

Some masters say that vitarka and vicara are brought under
the (mind’s ) one-pointedness. That is not correct. You have
already stated the example of striking the bell (ch. 50). Here
the first sounding is vitarka and the other sounding is vicdra.
The example of waves also has been stated. The coarse wave
is vitarka and the subtle one viedra. They are not the varieties
of the mind’s one-pointedness because they appear in a different
space and a different time. The five sensory consciousnesses
are free from the di ive thoughts and therefore not charac-
terized with vitarka and vicara.

93. Other Mental Siates

Pramada is non-observance or wrong observance of meri-
torious acts. There is no any separate element known as
pramdda, carelessness, The mind’s operation on the above
occasion is termed pramdda. The reverse of this is apramdda.
It is also not a separate element. The mind bent on the un-
wholesome act is pramada and the same bent on the wholesome
act is apramada. 8
The roots of merit are non-greed, non-indignation and

wwuphudedbyloveandeowum
the m-p«vumnmdmdhnmw
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etc. are also roots of demerit. But only three roots of demerit
arc stated here in brief. This will be detailed in the chapter on
demerits ( akusala ).

The roots of indeterminate acts : Some masters say that
they are four, viz. the thirst, wrong view, pride and ignorance.
The other masters say that they are three viz. thirst, ignorance
and wisdom ( prajfia). This is not stated by the Buddha. The
mind accompanying the indeterminate acts is produced by what
cause, that cause is termed the root of the indeterminate acts.
The mind (ie. thought) arises : The bodily and vocal acts
in general accompany the indeterminate (mind): (hence) the
indeterminate mind is termed “the root of the indeterminate
acts. ™

The mental cerenity (prasrabdhi) is: When at the time
of the mind’s working the body and mind become ca'm and free
from ill-being, at that moment it is temed prasrabdhi.

The mind not interested in any particular thing is upeksd.
In feclings when the mind takes no interest in any particular
feeling, that state is termed upeksd, tranquillity. In dhyinas
the operation of the mind which is freed from happiness and
m:sery and bent on release is wpeksda. In the seven factors of
what operation of the mind is not deprassed
(alina), unshaky and steady, that (state) is upeksd. The mind
that is released from joy and displeasure and has secured equili-
brium is termed wupeksd. In four apramanas, illimitables the
mind that is free from hate and love is upeksa.
Thus the division of the mental states is not countable.

94. Mind's Dissociat Elements
( Cittaviprayuk ta-sariskdras )

Themmdsd:uocmu nrcprﬁll aprdpti, asarjii-samapatti,
i, asamyjhiika, jivitendriya, jati, vyaya, sthiti, anya-
Mum,mMmMuvmm
Janatva and others.
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Prapti is the sentient beings’ association with ( the resultant )
elements. A sentient being who has obtained five ( skandhas )
aggregates of elements in this period is termed prapta. The sen-
tient being is oblained with the ltant cl of the good and
bad actions of a previous life-period, whose resultants are not
expericnced.  The Sttra says: The Pudgala is possessed of
good and bad (resultant ) clements. Some masters say that he
is prdpta who is met with the good and bad corporeal and vocal
acts of the past; e.g. an ascetic is mel with the past moral conduet
and its resultants. But this is not correct. For prdpti signifies
obtaining of all clements. So says the SOtra : Him who ac-
quircs merils and demerits, they always accompany just as the
shadow accompanies a material object. Another Satra ,says
merit never perishes even for the dead person, ie. it ncoe;sa.nly
produces its result. The merit and demerit which do not accom-
pany him are incapable of producing their results, and such
actions perish,

Q. There is no obtaining of the past restraints; for, in
your system, the past element perished and the future one is
non-existent. The present also is not always capable of obtain-
ing the wholesome mind. How would one be obtained with
good conduct and restraints? A. The person is obtained with

the present restraint and not the past one, just as a2 polluted mind

arises from the polluted mind, so from the preent good conduct
arises a good conduct and not from the past one. The person
who accepted certain moral conduct previously and never for-
sakes it is regarded as obtained with the past restraint.

- The Abhidharmikas say : The scritient beings are possessed
‘ﬁlﬂuﬂﬁmdorbudpmamngwfumnpemd.
hfmug S

A
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There is no any dharma of samdpatii known as asanjii-
samapatti. There is no such stage when fhe mind and mental
elements disappear utterly of the ordinary folk. This question
will be detailed later on (ch. 170). The mind and mental
clements operate very discretely at that stage and hardly under-
standable; and therefore it is termed asamijili, unconscious. So
is to be lained dsamjiiika. Nirodh ipatti is so termed
because the mind does not operate in its cessation time. That
is not a separatc element like Nirvana. The life (jivita ) is conti-
nuum of five aggregates of clements condit’oned by the action;
it is the source of numerous activitics and hence it js termed
jivitendriva.

Jati (birth) is the produciion in the present period of the
five aggregates of clements. vyaya is their separation from the
present moment. Their continued flow is the sthiri. The conti-
nuity of their flow in modified form is anyathdtva.

There are no scparate elements such as Jati and other. The
Buddha's dispensation is very deep and unique which declares
that things are produced due to the totality of causes and condi~
tions. And there is no any one element that produces other
clements. It is sai The ecye, the visible object (the light,
etc. ) are conditioning factors Lo the visual consciousness. This
passage does not speak of jati. Thus there is no any scparate
element like jati.

Some masters ( Sarvastivadin ) say that jari and other ele-
ments are simultancous. The dharma which is of one moment
disappears at once. It is now lo be investigated that of what
use would be those elements jati, etc. to it? The Buddha ‘himself
explains the import of the term Jati in the Dvﬁdnia—l{idba-sqw
thus : mbinh(ja'li)ofsudlandsmhliviubeinumll&mm
ofsuhlndsuchplwesislhznilinaof(hﬁwwd
elements. So jati is the first appearance of five aggregates of
elements. The same SUtra says : B“_:_‘be‘ss&-x"“‘:’;&’w“
those el and their vanishi i)
Jjard is that those elements bgcomin_soldnndhmm. ‘Therefore
death and old age arc not separaic clements.
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Nama-kdya : The word like Devadatta is formed from the
letters ( vyadjana). The sentence (pada) is an instrument to
express an idea in accordance with its letters. Vyadjana is a
letter.

Some maslers say that bodics of the name, word and letters
are separate elements not associated with the mind. But this is
not correct. These clements are of the vocal nature (vak-
svabhdva) and brought under the base of dharmas (dharma-
yatana ).

Some master says that there is a separate clement named
ordinary-manhood ( prthak-janarva). This is incorrect; for there
is no such element apart from the ordinary-man. If it is so
accepted, there would be pot-nature ( ghatatva ), etc. other than the
pot, etc. Similarly the number, dimension, oneness, separate-
ness, conjunction, disjunction, paratva and aparatva, etc. would
be separate el The heretics aphorism says : The pot and
potness are each different. On the basis of potness one knows
this is pot. Colour and colourness are different each. This
is incorrect. For, that-ness is the nature of that. If you say
that there is a separate man-hood, then ripa would be bereft of
its nature, because it needs the presence of rigpatva ( for its becom-
ing fully ridpa). This will be qml: improper. Therefore you,
not idering its full impli have propounded the view-
that there is a separate element known as p[lhak-jwmlva, ordinary
man-hood.

The Abhidharmikas, having studicd the treatises of the here- |
tics composed. the Abhidtha.nm and declare that there 4

are like h ete.
. Other Abhidharmikas also say : There are certain unmani=
fest clements like Tathata such Biiita-koti, Pratitya-St
pada. Dependent Origination and others. Thelefb!e, please
consider this deep principle (naya) and not follow mere words
Buddha.

of the ot
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Samudaya-Satya Skandha
KARMAN ACTION

95. Action-Characteristic

Samudaya-satya consists of action, karman and defiling
forces (klesa). Karman is three-fold : corporeal, vocal and
mental. The corporeal is what is done by the body. This is
three-fold : good, bad and indeterminate. Good is paying
homage to caitya, a Buddhist shrine, etc.; bad, killing, etc. and
indetérminate, unconsciously cutting grass, efc.

The pot and other manufactured things are the results of
corporeal action and not that action itself. Q. The bodily move-
ment produces action and this is impossible because things are
momentary. A. This point has already been answered in the
chapter on momentariness ( ch. 74), viz. when one thing springs
up there is some increase or decrease to some other thing; that
is regarded as corporeal action. The body is an instrument of
committing action. When the body moves to some other place,
the rise of merit or demerit is action. So the body itself is not
the action.

Q. The rise of merit and demerit is avijiiapti, unmanifest
action. What is kdya-vijlapti, manifest action of the body?
A. The body moving to some other place, the action is manifest
and that is kaya-vijiiapti. Q. It is good or bad; but the mere
body is not so. A. The body moving to some other place the
action originates by virtue of the mind and this origination is
good or bad, but the direct product of the body is not so. The
good or bad vocal action is also not mere speech, but the action
originatedfromthcspeechbyvimwonhemindispodotbtd.
The same is to be said in regard to mental action also. When

4
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a person is of decisive mind (i.e. thinking) thus : T shall kill
this sentient being, at that time he produces demerit (pdpa).
So also the merit ( punya) is produced.

Q. The corporcal and vocal actions are different from the body
and the mouth; similarly the mind is different from the mental
action, A. The mental action is two-fold : The mind itself
and the product from the mind. The mind which decides thus :
1 shall kill this creature " is the mental action in the form of
mind itself. This action in the nature of accumulated demerits
excels the corporeal and vocal actions. When the mind is not
decisive, then the mind is different from the action.

From the mnmfc;l acuon is originated the action whose

istic iz ion (avijiiapti). The unmanifest

action pertains not only to the body and the speech but to the
mind also. The Stitra states two kinds of action : will and volun-
tary action ( cetand va cetayitva va karanam). Cetand, Wil
which is the mind itself is action. The voluntary action is that
which is accumulated by cefand, will and it is corporeal or vocal.
Aﬂongn three the mental action is the heaviest; this point will
be elucidaied later on (Ch. 119). The clement known as
avijiapti that is accumulated by the heavier action continues
constantly by way of stream. It is thus clear that there is un-
m‘m (avijiapti) even fiom the mental action.

b pdimemnn g o 9. Unmanifest Action
wobod afll Ao “noluu ( Avjiapti )

is originated depending on the
mum»am&mn and that which
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Some masters say : the manifest action is actually witnessed
by our eye, viz. donation of the cloth, paying homage to the
shrine and killing, etc. The unmanifest action is not so witness-
ed and hence non-existent. The author replies : If it is non-
existent, then dharma like abstention from killing, etc. would
not be there. Q. Abstention is non-action; non-action is non-
entity. For example. when a man does not speak, then there
is no element of non-speaking: when one does not see the
visible object, then there is no thing like non-seeing. ( Like-
wise the i action is tity). A. One ascends the
heaven by means of abstention from killing. If abstention is
non-entity. how can it serve as a cause? Q. One ascends the
heaven not through abstention but through the meritorious mind.
A. It is not correct. The Siitra says : A man of good effort
produces numerous merits by living a long life and because of
numerous merits one obtains the heavenly pleasure. If it is
through mere meritorious mind, how does it speak of numerous
merits? The person cannot remain eternally in the good mind.
It is said : The merit of rearing the grove increases day and
night. The moral conduct is eternal. If avijiapti is a non-
entity how is to be explained that merit ly 1 7
The manifest action ( vijiapti) too is not mere killing, but it
is an element ( dharma ) occurring immediately after killing and
immediately after that one obtains the sin of killing. For ex-
ample, a person orders another person to kill (a creature ), the
person giving the order obtains the sin of killing immediately
from the moment of actual killing. Therefore it is understood
that there is avijfiapti. The mind and the moral restraints are
not one and the same; for, if any one is of ill-mind or indeter-
minate mind, or he is absent-minded, he is also regarded as
the possesser of moral restraints. This mikes clear that even
at that stage there is avijiiapti. The same is to be stated in regard
to immoral restraints also.

Q It mclaarlhlthmxsavﬂaptlwfromlbﬂ'h‘-
Wlmmt? Is it material or the mind’s dissociate force? A. It
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is brought under the aggregate of formations ( sanskara ), because
itis ized as abhisarskarar facturing. The matter,
ripa, is characterized as modifying (riipana) and not as abhi-
sariskarana, Q. The Sitra says: Six volition-bodies con-
stitute the formation-aggregate. But it is not stated as mind’s
dissociate element. A. It is previously stated (Ch. 18) that
there are merit and demerit apart from the mind. Q. Let it
be material; what harm will be there? A. The five material
elements, colour, sound, odour, taste and tangible are not in the
nature of merit and demerit. So avijfiapti is not of material
nature.

Q. AvijAapti is in the nature of corporeal and vocal actions
which are only material. A. This contention is simply a verbal
one. It is not, in fact, done by the body and the speech alone,
It is produced by the mental action depending upon the body and
the speech and therefore it is termed corporeal and vocal. Or
simply it is produced by the mind alone. Avijiapti is available

also in the terial sphere of exi How could it be
of material nature? Q. What action does produce avijiapti?
A. It is originated from the perfc of the good or bad

actions and not from the indeterminate actions because the latter
has no strength enough to produce it. Q. When is it produced
from the said action? A. It originates from the second mind, i.e.
sccond moment of the mind in action. The mind. which pursues
good or bad action and is strong enough continues for long.
The mind which is not strong enough does not continue. For
‘example, a moral restraint adopted for one day will continue for
one day and the one that is adopted till death will continue till
death,

| p 97. Cause and Non-Cause ( of Action )

" 'Q. 'The Sitra says: The action dome with the cause
and the action done with non-cause. What is the cause and
is A. The action that is done consciously
cause and the reverse of it is ahetu-kriam,
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done with non-cause, which is a non-action. The action con-
sciously done can produce vipdka, resultant. The action done
with the mind's conviction (adhyavasiya krtam) is done with
cause. Jts reverse is not done with cause. The talk of the
soldier is non-causal, and that of non-soldier is causal. The
Siitra says : 1 shall count your faults; if you talk like the soldier,
1 shall not. When one acts with no causal mind, one, e.g. kills
small worms while walking on the ground; this action is non-
causal. The non-causal action which is not capable of being
accumulated does not produce a vipaka, resultant.

The action is four-fold : (1) action done, but not ace-
cumulated; (2) action not done, but accumulated; (3) action
done and accumulated, and (4) action not done and not
accumulated. The example for the first : one kills or gives
donation but afterwards repents; or onc makes up his mind to
do action, but forgets it afterwards. The illustration for the
second : a person inducing other person to commit murder or
to give donation, becomes delightful in his mind. The third
action is : one committing murder or giving donation himself
becomes delightful. The fourth is what one neither commits
nor accumulates. The third kind, ie. krtopacita has the resul-

tant-exp vipakapi dand. So says the Sitra : The
action that is done and accumulated producess necessarily the
1 jence. So the | of this action may be

P
experienced in this life, or in the next birth or some time in future.

Q. There will be no release, because the resultant is to be
experienced indefinitely. A. The action though consciously
done does not get accumulated in the case of the person who
secures the knowledge of truth. The seed, that is burnt, €.8.
cannot germinate. The Buddha in the Lavapapalavarga, h_nv_lever,
says : A person of pure body (bhdvita-kdyo) commitling &
wm;uﬁonmmkh;inlhcmribmionofme hells, will have to

i hlhislifethennetinﬂof"multinzmw
form. Q. m-mmmmmmu
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this life. why is it not completely destroyed? A. The person
who has not contemplated on the knowledge of Truth obtains
the residue of the sinful action: so the resultant becomes lighter
for the person of pure conduct. The holy person (arhan)
does not experience the resultant of wrong action; for, he,
practising the supreme wholc.scm‘, action, destroyes the wrong
action, The person who h lates moral

etc. in the course of thousands of lives does not give vent to the
wrong action, c¢.g. the Buddhas, th: omniscients. No other
person has that capacity. Therefore he commits the wrong
actions. The holy person, however, even though he has cultivated
the k ledge of Truth, i the Itant of the wrong
action for the reason that it has been committed in a previous
life. Q. The Buddha also, as stated in a Satra, has experienced
the result of blasphemy, etc. A. No, the Buddha is omniscient
and has no resultant of the wrong action as he destroyed
the roots of all evil actions. But He, by means of his innu~
merable supernatural powers ( rddhi ) heralded that Buddhahood
is unthinkable. . The Ekottarigama says that there are five such
‘unthinkables.

' The action is two-fold : (1) the action having definite
resultant and (2) the action having indefinite resultant. The
first &W it i lug or small has the resultant necessarily

‘while' the second one is utterly destroyable.
these two Kinds of action? A. The actions that
‘the Siitra are of niyata-vipakas, necessary resul-
~ Are the five heavier actions only niyata-vipdkas?

h many other actions of this kind but not
; or an action may be said as niyara-vipdka

or his disciple or

being heavier (visaya-gaurava), eg.
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Q. If the five heavier sins can be reduced to a lesser degree,
why are not they utterly destroyed? A. These sinful actions
are not at that time utterly destroyed. The Stream-winner, €.g.
even though he may be caught in laziness (kausidya) never
enters into any one of the eight inauspicious wombs ( for taking
rebirth ). Or they are not utterly destroyed for the reason that
they are very strong and stable in their criminal character. A
person, for cxample, committing murder of his own teacher
becomes necessarily punishable and never to be condoned
according to Royal edict ( Rajadharma).

98. Sins Heavier and Lighter

The Sifra states there are two sins. What are they?
The action whose result is to be experienced in the Avici, hell,
is termed heavier sin. What are they? The action that causes
the split in the Buddhist Order is of the said kind. For, the
jewel of Order is quite distinct from the jewel of the Buddha.
The action causing the split in the Dharma is also (of the result
to be experienced in the hells ). The person, having an extreme
type of wrong view exccutes this action. Or one exccutes it on
having an intense jealousy and ill-will towards the Buddha.
The person who has cultivated for long the ill habit commits
such action with covetous motive. When this man denies the
well-known dharma, many people who are faithfully practising
the auspicious dharma are hurt in their feelings; this is reason
why this action is a heavier sin.

Thawmngvicw,dmladngmxlhmisnosin,nomt,
no fruit of respecting the father, mother and other elderly meir,
produces the above-said resultant. The person inducing others
to fall into wrong view and also causing others to commit wrong
mmm,emhslﬂﬁ\gh- mpm.uumu

and others composing the ng views pr
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impose blasphemy on holy persons also produces that resuit.
So says Dharmapada :

The person of mild faculty, serving a malicious teacher
contradicts the advice given by the holy men

He is similar to a thorn hurting one’s own body

and falls in the hell with upward-legs and downward-head
the person calumniating the holy men

and planning the malicious speech and mind

goes to the hells for several thousand years

of Arbudas and Nirarbudas.

The killing, ctc, having heavier objects and heavier mind,
would lead to the Avici, hell.

The reversc of the heavier is the lighter sin, which causes
experience of the bad result in the inferior hells of Tapana and
Pratapana, in the animal kingdom, amongst ghosts, Prefas and
men and gods.

99. Actions of the Great and the Small Purposes
The action through which one obtains the supremcmost

Enlightenment is of the h-glus_t purpose. Through action in-
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There is also the action of small fruit in the animal king-
dom, pretas and hells.

The fulﬁlmem of six plmnutis charity, etc. leads to the
bodhi). The
good action done in a shynly inferior form leads the Enlighte-
ment of Pratyeka Buddha. and the action in a still inferior form
leads to the enlightenment of the Sravaka. The person practis-
ing in the most intensive form four illimitable minds ( apramdna-
citta) takes birth in the topmost existence (bhavigra). The
person practising them in an inferior form takes birth in an
inferior region ( avarabhimi ) and a person practising them in the
still inferior form and also by vittue of good conduct and con-
centration takes birth in the sphere of form ( rijpadhatu). By
virtue of charity and other good conduct one takes birth in the
sphere of Desire ( kamadhatu ).

Every action, giving charny, etc. becomes d:shngmshed
on account of the 11 of its
charity, ¢.g. given to the Buddha is the superiormost, while the
same given to the Pratyeka Buddha is inferior to it.

The field of merits ( =recipient ) is excellent on account of
supreme knowledge which consists in the absolute Sunyata. The
ledge excels the d: ( prahana). The

Buddha, for example, excels his disciples, Sravaka by his supreme
knowledge and not by abandonment. So says the Ksudraka-

pitaka :
To clean the floor of the Sadgha as’wide as Jambiidvipa

is equal to cleaning the floor of the Buddha's
shmcwhwhmybenmllulhaplmof hand.

Omniscience numedn the . abandonment. Continued
mymthswoﬂdd‘lodhlmtvssfwh-nms:snndn
WWMuhm»de
mmm&mwmammorm-
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soul-idea. These fetters are gradually abandoned through
supreme knowledge, Bodhi. Therefore it is obvious that the
field of merits (i.e. recipient) is more excellent by Bodhi,
than by the abandonment.

The stream-winner of sharp faculty is superior to the once-
returner of mild faculty, Q. This is wrong. The Sitra says:
To respect hundred stream-winners is not equal to respect one
once-returner. It is said : For lazy men the coveteous and

2 quarrelsome mind increases. To give charity to the desire-
freed person produces numerous merits. The once-returner
has reduced the three poisons, but not the stream-winner.
Therefore the former is superior to the latter. A. This Sitra
has a secondary import (neydrtha). For, the same Sitra says
that to give charity to animals produces several benefits. But,
in fact, the fruit of such charity excels that of charity to the here-
tics adept in five super-intellectual powers (abhijia). There-
fore the authority of that Sitra is to be closely investigated. The
Siatra says with numerous arguments that prajiia, supreme
knowledge is aimed at Nissarapa, release.

, though enjoying the worldly
nupnhdmm-kmon ﬂ:csmngthot‘ his prajiid; but not

d ’dauvand(upw)thepmon

meﬂ!nk: nllllable by Arhtns
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It is therefore obvious that the field of merits ( =recipient ) is
superior on account of supreme knowledge alone.

100. Three-Fold Action

The action is three-fold: good, bad and indeterminate.

The good action is that which causes desirable benefit ( priva)
to others. The good action springs up from charity, good con-
duct, compassion and the like and not from the holy bath,

d i (prayascitta) and others. The desirable
is what causes happiness to others; it is also termed kusala
and punya. What causes pains to other ought to be papa, sin.
Medical treatment and surgery operations, though causing
pains ily, cause ulti ppi and fi
they are not sins. Adultery, though causing happiness, is in-
variably sinful. Happi here and hereafter is true happil
A little happiness here, in this world but causing the great misery
in the next world is not at all happiness.

A person providing food and drink gives happiness to others;
but the same food and drink may sometimes cause death to them.
This person, nevertheless, incurs only meril and not demerits
because he provides the food with good intention. Adultery
though dons solely for happiness is invariably unmeritorious
because it will cause great misery heréafter. In providing food
and drink there is a partial scope for merits because the person
taking food and drink does not necessarily die. The adultery
people commit solely being influenced by sex-desire. So it always
causes demerit. ¢ . -

o2
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meritorious acts. How do they cause merits? A. They cause
both merit and demerit. They arc meritotious as they benefit
others and also unmeritorious as they hurt others, But the
medical treatment bzing done with beneficial motive is always
meritorious.

Q. Killing, etc. are all itorious, e.g. the puni of
thieves etc. as stated above. The desirable that is obtained from
the charity, etc. is also obtained from killing, etc. By Kkilling
one gains the desirable fame, as well as joy and happiness which
are the results of good actions. The Satra says : The man
being killed in a battle-field ascends to heavens. One Gdthd
declares : The heavenly nymphs choose the person killed in
the battle-field. It is also said: One confronting a thief
should kill him and not killing, he will obtain the sin. The
Dharma-Satra says : There are four varnas, castes; Brdhmana,
Ksatriya, VaiSya and Sodra. Brahmana has six duties ( dharma),
Ksatriya four, VaiSya three and S$0dra one. Six duties are :
sacrifice, priesthood. , teaching, giving and receiving charity;
four : sacrifice. study. giving charity and protection of the subject;
three: sacrifice, study and giving charity; one: to serve all other
castes. The Ksatriya obtains only merit in killing for the sake
of protection of his subjects, The Veda says : The animals
being killed in the sacrifice ascend to the heavens. The Vedas
are trustworthy. It is said : There is no sin in killing what is

mecessarily. A sage of five abhijiids, super-intellectual
owers, ¢.g. kills a man by his charm (manira ) but the sage
obtains no sin. This cannot be done by other than the
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of its causing merits. Tt is not proper that the killing is good
as it causes a desirable end. The Sotra says :  The person having
wealth obtained by stealing, cte. gives charity and this charity
is impure as it is conditioned by sorrowfulness and lamentations.
This charity is stated as impure; one necessarily experiences
bad result on account of his impure action. This person has
merit in the previous birth and also sin due to killing. There-
fore he has now the body and obtains resultant due to killing.
Some living beings may have the life which is to be repaid in
debt, and therefore one obtains by killing them his desirable
object; but not all the living beings are so. Therefore he enjoys
by killing. People in the world, e.g. say that this person is of
meagre merit and that is for this reason that he, though makes
attempt, does not succeed. One obtains by dint of merit the fame,
bodily strength, and happiness. But that merit being impure,
he obtains his desirable by Killing.

Your Shira-statement about the warrior going (o the
heavens is not correct. For, the Satra simply allures the igno-
rant by wrongful statement with a view to inducing bravery.
Merit comes out of merit and demerit out of demerit. In the
absence of merit therc will be no gain of merit. You argued
on the authority of the Dharma-Siitra that Ksatriya has no sin
in killing. That duty is similar to his domestic duty. The
killing, etc. practised by the butchers daily as a part of their
domestic duties are ot fre¢ from sins. Similar is the case with
Ksatriya’s duty. If Ksatriya is free from sin as their killing
falls within his royal duty, the butchers also may be so free.
Ksatriya, however, has a compassionate heart towards his
subject and ( discharges his duty) by forsaking his enmity and
therefore he obtains merit due to that. 1f-a’person deprives
any one of his life, he will Have sin. If a person in order
mmh‘u‘pmnnstenlsomer’imy‘hcwﬂl obtain
both merit and demerit mixed. . ¢
Q. According to Dharma Sitra a person remaining without
food for seven days is allowed to steal even from Cangla and
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he does not thereby incur any sin. A person at the point of
death by starvation can steal cven from Brihmana. These
persons living by bad deeds are not spoken of as good-conduct
breakers: because they are in the state of calamity. They are
not polluted by sins as the sky by dusts. The author replies:-
(It is said) in the Brghmana-dharma that at the time of theft:
the owner of the property rescues it. At this stage he should
investigate :  If the thief is un-equal to himself, the owner of
the property, in character, the thief should be Killed; because, }-
am superior to him and I can cradicate the sin by redemption
ceremony. If he is equal to the thief in character, then the sin
will be equal in killing himself or the thief. The person living:
by bad deed commits bad deed; how can there be merit for him?,

Your statement : A thief being confronted by us must
be killed and there is no sin out of such killing, has alrcady been
replied, viz. if the thief is superior in characters, one should kill
himself. If there is no sin out of killing how could there be
such alternative that one should kill the thief or himself? Your’
argument from the Veda that the killing is meritorious is also'
replied by saying that there will be no merit in killing. If you!
say: The killing of a creature that ought to be died incurs no
sin, then the killing of the wicked thief would also not incur sin.’
Allthe living beings are sinners as they have committed the bad
actions causing the experi of five of el 5,
hence there will be no sin in killing them. This proposition will
be an impossible one. .
d. oy i
_ The scntient beings have committed in a previous

use of killing; if they are killed, how will, there: be.
be said in respect of sicaling A. Then,
be neither merit nor demerit; because the
| ot cause sin on the ground that he has.
period a killing and also on the. sam

killing will be unmeritorious. - Like«
ty to others will not have ;

il v
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heref because the recipient has given charity in the previous
period and enjoys its resultant mow. This will be absurd. It
is. therefore, evident that the killer of a living being, even though
the latter committed in the previous period, the killing incurs
the sin definitely. Because it is done by dint of three vices,
greed, hate and infatuation. These vices are wrong perversions
and the sin is incurred when one has developed a mind perverted
by the vices. What is to speak of the sin when one produces
corporeal and vocal bad actions, being impelled by these vices.

The world is endless. If it is not so, the sages would not
fall down from their supernormal powers ( rddhi) when these
vices appear in them. If the above said is not the sin, of what
thing the merit will be the reverse? It is to be understood thus
that the murderer of the living beings that have commitied
previously the samc crime will be sinner. Your conclusion that
a man of low caste could achieve nothing is wrong; for, (we
hear ) even Candala, and others have killed man by dint of the
power of their charm (mantra). The sages with evil heart
achieve the desirable end; they, achicving their end by virtue
of their meritorious acts, incur also the sin from the action of

Killi

Your contention that some ( sage ) committing murder by his
mental power produces merit, and sacrificing his life demerit, is
wrong. For, one achieves merit necessarily through his mind's
strength as well as the meritorious condition. but not merely
by his mind’s strength. The person who commits adultery with
his teacher’s wife or kills a Brihman with good heart; does he
achieve merit thereby? The people living in the border area
like Persia, etc. commit adultery with their mother, sister and
others on the presumption of merit; do they achieve merit?
Therefore it is obvious that the meritorious cause achieves the
merit but not the mere mind. This rule is applicable to stealing,
etc. The killing and other vices are un-meritorious as they cause
grief to others. One may obtain now some temporary happi=
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F ness but in future he will have to suffer a great deal. To do harm
to others is unmeritorious. We actually experience many men

| commiting the killing, etc. suffer much in the world: Thus
suffering is the result of killing, ctc. as the fruit ought to be
homogeneous with its cause.

Virtues like the abstention from killing, etc. are obtainable
amongst men and gods but not in the three unhappy spheres of
existence; and it is thus clear that the vice produces its result,
| acute pains. Men, on account of Killing, eic. become of
diminished life-span and happiness. In the olden days men
were of i ble life-span, p d of the bodies emitting
rays like the sun and the moon, moving in the sky at their will.
The earth was in possession of all natural commodities, and rice-
supplies. All this vanished in the presence of vices, killing and
others. The life-span of men was reduced upto the extent of
ten years, and all the natural supplies of butter, oil, sugar, rice,
maize, wheat and all disappeared. It is, therefore, obvious that
killing, etc. are un-meritorious actions. Now the Northerners
say : the rice was natural and the cloth was produced from the
trees. To put in brief: all the instruments of happiness of the
living beings arose from the abstention from the killing. There-
fore killing etc. are un-meritorious actions. They arc avoided
by the good men. Buddhas, Bodhisattvas, Pratyeka-Buddhas,
Sravakas and other holy men abstain from them; therefore
they arc un-meritorious.

Persons who permit the kKilling for the sacrificial purpose
in the Veda are not at all holy persons. Theholypersomswell—
-ﬁ&nﬂvﬂuﬁ i He is in his heart
and cqual in respect of friend and foe. How will such person
_permit the Killing of the animal? So the men who were in-
fluenced by greed, indignation have composed this Veda. Some
wishing the heavens for himself may achieve it for others

his own merit (punya). The person wishing release
n such vices will mot do that. The untimely meal is not
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taken by the holy men as it causes demerit. A flawless con-
duct is not at all neglected by the holy men. The untimely meal
hurts the holy life ( brahmacarya ) and hence the holy men always
avoid it. Certain conduct is in its own form is un-meritorious
and not practised by them. Such conducts are killing, stealing,
etc. Certain conduct is the cause of demerit, e.g. drinking
wine, untimely meal, etc. So they are avoided. The habitual
killer is disliked by all; e.g. the lion, tiger, dacoit, Canddla and
others. The abstainer from killing, etc. is liked by all; c.g. a
person practising habituall ion be beloved of all
holy men.

Some person, killing the animal becomes beloved of men
on account of his valour, but he is not absolutely liked by all
as his action causes demerit. It is said, e.g. certain person by
his gallant act pleases his master’s mind; but when the master
is bent on Nirvina, he dislikes the very same person. The man
of bad conduct becomes enemy of himself, what is to speak in
regard 1o others. The killing, etc. are causes of beating, binding
and other sufferings and hence un-meritorious. The person
given order by the king to kill, but does not kill, such person
may sometimes be killed by the king himself. This argument
will contradict the Royal Code (rdjasasana). For, when the
king understands that this person has no mind bent on killing,
he would respect the latter. The murderer is not trusted by
any one; he is not trusted in his own community. What is to
speak in the community of holy men Likewise he is reviled by
all. He is avoided in distance by all like the candala, the butcher,
the hunter, etc. We see here in this world that the un-desirable
result arises from the killing, etc.. We can understand that the
same will be in the future also.

Q. If the killing, etc. are bad, there will be no main-
tenance of the body. There is no any moment of ahirsd, non-
killing in the human life. In moving here and there downward
and upward some insects are always killed. One takes others’
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things as if of his own and talks that they are of his own. A.
‘What is done through the cause (i.c. consciously ) is the sin and
what is done through non-cause is not sin. The Sutra says :
One accomplishes the sin when he kills sentient beings knowing
that they are sentient beings and arouses that notion towards
them and also have the intention to kill them. The stealing,
ete. are also to be understood in the same manner. Q. For
example, poison being swallowed Kills the person whether he
knows it or not; or the fire being touched burns whether one
knows it or not. Likewise the killing will cause the sin. Al
The said examples are not apt. Poison causes death by poison-
ing the body. The merit (and the demerit ) arc mental. When
one, being conscious, feels pain and being unconscious does
not feel it. Similarly the mind being present, action is accompli-
shed and the mind not present it is not. So also accomplishment
or non-accomplichment of the sin depends on the presence or
the absence of the mind. - The decision of good and bad actions
is made on the strength of the mind. In the absence of the mind
how could there be a sense of high and low? The decision of
merit and demerit also rests on the strength of the mind. The
child, e.g. by touching the mother's breast incurs no sim;
because the child has no sexdesire. When one does it with ‘
sex-desire, he incurs sn‘L 2

If there is the sin even in the absence of the mind, lhe
released person will also incur ‘the sin as he kills the insects |
unconsciously, then he ‘will not be released; for, no sinner would
be released. . In case there is the sin or merit in the absence of the
mind, one and the same action will be both of merit and demerit.
A «¢.g. doing a good/action think: by illusion that he has
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the second with the motive of stealing and the third for pacifying
the passions. Their corporeal actions of the same kind are to be
distinguished into good, bad and indeterminate respectively due
Lo distinction in their minds. Certain action has definite retribu-
tion, certain indeterminate retribution, certain, highest, certain,
lowesl, certain moderate, certain retribution in this world, certain
retribution in the next birth and certain retribution in distant
future, and so on. This division is impossible, if there is merit
or demerit without the mind. If there is the action without the
mind, things known as asartva, ““non-sentient ** will incur merit
and demerit; for example, when the living bzings are destroyed by
stones hurled by a strong wind, the sin will be incurred by the
wind, and the fragrant flowers falling on the shrine, etc. will
incur merit. It is, therefore, evident that there is no merit or
demerit without the mind.

The heretics say: The merit is acquired on account of the
following factors: abstention from food, sleeping on the ground,
piercing the body by the iron pins, treading on the fire, dipping
in the holy water, falling down from the peak of the mountain
and other such actions. Now the wise men ridicule this: If so,
the living beings in the hells are always burnt and scorched.
Pretas, ghosts are hunger-stricken and thirst-depressed, the birds
enter into fire; the fish, crocodiles remain always in the water
and the pig and sheep are lying in dirty and damp place. Do
they acquire merit? The heretics may reply: ** The person suffer-
ing so consciously acquires the merit and not otherwise. Men
in the hells do not suffer consciously and hence acquire nothing ™.
If the merit or demerit is acquired in the absence of the mind,
there would be no holy person and higher birth. He cannot
avaoid killing in his daily mode of behaviour. As a matter of
fact there are holy persons and Brahmas with lustrous bodies in
_the heavens. Therefore we understand that the merit or demerit
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will become non-Brahman by touching the wine. Have you net
read the saying that in eating the food with pure mind there is no
sin? Thus there is no merit or demerit without the mind. In the
sacrifice animals are killed with the sense of merit hoping that the
sacrificer may ascend the heaven. Since the killing is done with
the sense of merit, the merit is acquired. A Brdhmana passage
says: some stealing is sinkess; for example, remaining without
food for seven days one may steal from S0dra and onc may do
50 also from Brihman at the point of death. Adultery is sinless
for him who does it for the sake of son. All these divisions will
be impossible in the absence of causal mind. He who gives
poison to someone with bad intention will acquire sin; when he
gives it with good intention, the poison eradicates the disease
causing the merit. Again, c.g. some person supplied food.
When the food is not digested, the man dies, then it would cause
demerit to the donor. Thus the whole human conduct would
become promiscuous if there is merit or demerit without the
mind. The men in the world trust the mind in their daily
conduct; the same word, c.g. would cause joy or grief on the
basis of intention. Therefore the actions ( whether they are
good or bad) depend on the mind. The fact that the action
purely of the mind is superior to other actions will be elucidated
later on (ch. 119).

It is by virtue of the mind that the wise man even though
remaining amidst the five sensual pleasures acquires no sin.
For, the wisc person perceiving the visible objects does not

in false i jons and therefore stands free from the
vice of attachment towards them. He behaves likewise in the
case of the sound, cte. If the person not holding false impressions
incurs the sin, all his insight and leaming would become sinful.
The plea of the heavier mental action would also become purpose-
less. The wise man crowned with wisdom does not raise any
attachment for the sensual pleasures. The sensual pleasures do
mpﬂmghﬁ‘. Is this not dus to bis mind’s strength? So
there is Mo acqQuiring merit or demerit without the mind.
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Q. The ion that the ch istics of the good
and the bad are b ial and b ial ( anugrah
_graha ) respectively is not proper, for, one feeding one’s own body
may also cause merit. The shrine and the monastery arc
inanimate things and sprinkling water on and cleaning them are
meritorious. But the salutation, etc. are not beneficial to others
and would not cause merit. Feeding others one achieves merit,
but one practising mere compassion would not do so. Breaking
and plundering the shrine and monastery, inanimate objects, one
would not incur sins. In absentia to talk ill of others would
cause no sin. Here the victim does not hear it. Someone blames
oneself, or kills oneself; here he would cause sin. Therefore
the above contention is improper.

A. Your statement that one protecting one’s body has the
merit is wrong: for, if it is so, none would respect the other. But
the person wishing merit respects others. Selfishness is not meri-
torious. ......says: the self-feeding is for the sake of practising
meritorious acts. If one feeds one’s body in the hope that one’s body
is for other’s benefit. then this frame of mind causes merit and
not merely feeding one’s own body does so. The idea that
sprinkling and cleaning the shrine and the monastery are also
meritorious implies that the qualities of the Buddha are respectable
and therefore the people llecting this fact sprinkle water on
and clean the shrine and the monastery. This action bzing
related to the sentient beings is meritorious. Q. The released
Buddha is not a living being. So says the Sutra: Tathigata is
neither existent nor non-existent, etc. A. True, the people
recollecting the Buddha while he was alive on the carth, pay
homage and achieve merits as they e.g. offer sacrifice in honour
of their parents as a result of their memory about their parents
in relation to their childhood and bringing up. Your saying
that the salutation, etc. are not beneficial to others is not correct;
for they are beneficial in many ways. One saluting others,
10 salute and acquire salutable qualitics. By saluting others
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one breaks his arrogance and also makes others’ good qualities
known to the world. The salutation is practised with the devo-
tional mind and not with a view to showing his own inferiority
as done by the heretics. To offer clothes to others, though bene-
ficial, implies inferiority of the recipient and hence would not
cause merit, Therefore the merit and demerit depend on the
frame of the mind. The Sfitra says: Certain monk rubbed other
‘monks body while taking bath. The Buddha, hearing this,
called him and rebuked: This monk is Arhan and serving others,
“The monk who is so served is of broken conduct. You, monks,
learn (not to do so henceforth ). No lion could serve the dogs
and other animals.

The mind is the root of all good qualitics. One’s doing
good to the other in any one of three pmods is rooted in the
mind, and also doing bad to the other is rooted in the mind.
One, practising compassion does good to all and as a result of
one’s compassion even when there is a tempest or violent down-
pour, the sun, moon and stars go on moving over the sky and
never fall down; the great ocean never transgrasses its boundaries;
'.l:: great fire never breaks out and the violent wind does not

inundate the whole carth. ALl this is due to the powerful retribu-
ion. So says the Suu-a If everyone cultivates tﬁe

ling ‘the wealth of the shrine does not incur ﬂu :

the thief steals it thinking that it is 50
Yp’u assume that the abuse of the B
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other but not doing anything harmful bodily or vocally does not
incur sin is likewise wrong; for he will incur sin for the réason
that he has roused up the wicked mind in order to hurt the other.
When the victim is informed of it by some other person, he will
have necessarily grief and worries. For example, when a thief
steals away the other’s property, though the owner of the property
not being awake does not know it. Nevertheless it gives the
owner much grief afterwards. Mere self-killing and self-blaming
are not sinful. If any one troubling his body becomes sinner,
none will secure a better birth. For, people trouble themselves
in their four modes of behaviour and all of them would become
sinners. None will secure a better birth. Therefore the merit
or demerit does not come from mere troubling one’s own body.
The good conduct is decided in the Vinaya as the cause of the
path thus: the person hurting himself with wicked intention
incurs sin.

The indeterminate action: The action which is neither good
nor bad and neither beneficial nor non-beneficial is termed
indeterminate ( avyakrram). The consciously good or bad action
causes retribution, but the indeterminate one causes nothing;
for the former is so strong while the latter is so feeble. The
rotten seed ¢.g. does not germinate its sprout.

The retribution is fold: agreeable and di bl
The agreeable retribution comes from the good action and the
disagreeable one from the bad action, but the indeterminate action
has no retribution. This division is made from the Buddha’s
saying: the wrong corporea! action leads to disagrecable retribu-
tion and the right corporeal one to agreeable retribution and
there is no third way between these two. The merit has the
retribution of agreeable talk and pleasant memory, efc. while
the demerit has the reverse. Happiness and misery are retribu-
tions of the merit and demerit respectively. Neither-pleasant
nor-unpleasant fecling is the retribution of good conduct
(sucarita). Tt is, therefore, obvious that there is no Me‘-

inat mwm ¥ . witt, 2l AT
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101. Wicked Conduct ( Duscarita )

The Buddha says : There arc three wicked conducts :
corporeal, vocal and mental. The first one is what is manifested
by the body. It is two-fold: one included in ten bad actions
like killing, stealing and adultery, and the other not included
there like beating with whip, stick, binding, intercourse with one’s
wife in an improper manner etc. and the bad actions prec:dmg
and subsequent to ten bad actions. The sinful killing is some-
times committed with one’s own body: ¢.g. one Kkills the sentient
being by oneself. Tt is done also with the speech, in ordering
others for killing. 1t is done also with the mind, e.g. in raising
such mind that onc could die. The same division is to be made
in regard to stealing and adultery. The above action done by
oneself incurs the fullest sin. The corporeal bad action is made
by the body. When onc arouscs an indicative mind occasionally,
the other person understands it and may commit killing, ete.
However, it is done in the majority of cases by means of body
and hence it is termed corporeal. Similarly the vocal bad action
is committed by the speech. It is also two-fold: (1) one: when
someone puts a question, the man (not answering it straight-
forward ) deceives the questioner in the very moment: This is
included in ten bad actions, and (2) two: the other not included
therein. C ( abhidhya ), malevolence ( vydpada ) and
‘wrong views are mental wicked actions. g

; The wrong view is otherwise termed sanmioha, infatuation.
This being fully matured turns into wrong view, and it has no
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happiness is the result of impure merits. So says the Karma-Stitra:
untimely charity, impure charity, charity to unworthy person,
light-hearted and impure-hearted charity result in impure resultant.

The Saitra again says that the right conduct has the heavens
as the retribution in order to refute some master’s opinion that
the wicked conduct also may result in the heavens. One
experiences suffering in an unhappy place of birth as a result of
wicked conduct, and as a result of the right conduct one is born
amongst men or gods and experiences happiness.

102. Right Conduct ( Sucarita)

The corporeal good conduct is what is meritorious and
committed by the body. Likewise are the vocal and mental
good conducts. The abstention from the three bad actions,
killing, etc. is the corporeal good conduct. The abstention fiom
the four vocal bad actions is vocal good conduct and the absten-
tion from the three mental bad actions is mental good conduct.
These three abstentions are brought under restraint (samvara)
which is constituted of sila, dhydna and anasrava-samvara. Saluta-
tion, donation of dresses, etc. are corporeal good conduct. The
vocal good conduct is truth-speaking and gentle-talk, etc. The
mental good conduct is anabhidhyd, etc. These are three good
conducts.

The heretics adopt ‘without announcement (jdapti) and

lly the moral int ( Sila ). Some adopt it
through announcement. Others also adopt the good conduct
included in the moral i A man, e.g. having the life span

of ten years, adopts the abstention from the killing and hence
obtains the son of twenty years” life span.

The Satra says: Good conduct, pure conduct, pacifying
conduct, How are they distinguished? The Abhidharmikas
explain them thus: The ordinary men’s conduct is good conduct.
(sucarita ). - The same of the learner (Saiksa) is termed pure
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conduct ( visuddha-carita) as it leads 10 the destruction of fetters
and the seme of asaikaas, Athans, is vyupasamacarita, pacifying

| conduct as it leads to the separation of the fetters. The Arhans
| have absolutely stopped the unmeritorious actions and hence
| are styled a: the men of pacifying conduct. It is said: pacifying
| of the body, pacifying of the speech and the pacifying of the mind.

Some masiers think: These threc are the names of one and
the same thing. However, it is praised * good ™ as it accords
with betteimeni and ** pure ™" as it is freed from the vices and also
* pacifying ™ as il is freed from every unmeritorious element.
These thres are not differentiated in their import.

Ml Al

The Abhidharmikas say that the pacifying conduct is the
mind alone and not the volition (cetand). The author says:
These threc conducts are nothing but the mind. There is no
will apart from the mind and also no vocal and corporeal actions.
Q. The Stira says: A person of accomplished good conduct
becomes godlike or similar to the person known as god. But
all men of good conduct are not born amongst the gods. Howis
this? A. The man of good conduct does rot necessarily take
birth amongst the gods. Nevertheless, the man who is born in
a place highly respected by noble persons is alike the god and
hence he is termed devasarikhydta-drsa. All men of good conduct
would be born amongst the gods and some of them may not do
50 for some other reason. When good conduct and bad ome
are mixed up (in a person) the bad conduct being prominent,
he will not be born amongst the gods. The Buddha spoke 10
thus: I perceive some person, even having three
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is not trustworthy. It is thus to be understood that one
experiences birth by virtue of his prominent action.

103. Actions Related to ( The Spheres of Existence),

The Stitra says: The action is three-fold: action related to
the world of desire, action related to the form-world and the
action related to the formless world. The first is causing the
experience of retribution in the world down from the hells and
upto paranirmita-vasa-varti-gods. The second is causing the
experience of retribution in the world down from the Brahma-
world and upto Akanistha heaven. The third is causing the
experience of retribution in the world down from the Akineanya-
yatana and upto Nai i 1jind-y . The ind i
action and the action of uncertain retribution are related to the
world of desire. All the elements of the desire-world are
resultants of the actions of the desire-world. Q. Then this will
be the system of the heretics, viz. the happiness and misery that
are to be experienced through actions are due to causes and ‘condi-
tions of the previous actions. Actions, meritorious and un-
meriiorious, with-retribution and without-retribution are all the
resultants of the previous actions. Then there will be no purpose
in making effort ( for accumulating its ). The person who
has vices, actions and retributions of the action cannot have
release; for no retribution could possibly be exhausted. A. This
is improper ; for they maintain that happiness and misery, highness
and lowness are all mere retributions of the previous actions,
then there will be no need for the present causal efforts. We,
on the other hand, actually experience that things are produced
from the causes and conditions of the present moment, the. sprout,
e.g. from the seed, etc. It is improper to say that everything is
g i by the previous causal conditi Things are produced
from the causes and conditions; e.g. the sprout, etc. are caused
by the seed and conditioned by the earth, water, air, space, etc.
The visual consciousness is caused by the previous action and
conditioned by the eyey, visible, eic.  Therefore, our.system. is
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not similar to that of heretics. Tt is our experience that one fruit
produces another fruit as the rice-grains come from the rice-
grains. It is to be understood, however, that the self-born sex-
desire of a young man, the cataka and the Cakravika birds and
the fierce temperament of the cobra, efc. are all the retributions
of the previous births’ actions.

To accept that one retribution produces another retribution
evolves no defect of infinity. For, we say that there are three-
fold retributions: (1) good, (2) bad and (3) indeterminate;
the first two produce retribution and the last one does not: For
example, it is said, grains produce grains. There the sprout
springs up from the seed and not from the husk, etc. Likewise
good and bad retributions produce retributions but not the
indeterminate retribution. Thus the folly of infinity is averted.
You said that there will be no need for the present efiort, True,
the retribution arises from the previous action. Nevertheless,
our effort will necessarily accomplish its fruit in future. Although
grain-plants c.g. arise from cultivation, nevertheless it requires
the seeds.

When one acquires the truth-knowledge he destroys all his
actions ( which cause his rebirth ); hence he gets released. The
burnt seed e.g. does not germinate again. Thus there is the
mpluhmm(afﬂwmhnu Things produced here are rooted
in the action. _In production of things there is some fixed requi E
eg thing invariably arises from the body of this person and
t of the other person. This fixed division of
wﬂi the causal action.

Wﬂmmllbelmurwe say that things
erial causes alone; the black gram e.g. comes
“"A mm&:lsourooudmﬂn
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commodities were natural and spontancous. Things counted as
sattva and asattva are both rooted in actions. They are retribu-
tions of the common actions done by the living beings; ¢.g. earth
and other things are formed due to common actions of caikra-
manasthana, a placs for walking round and round; the sun and
the moon, etc. due to the common actions of providing light.
Thus every product is rooted in the action. The pure manifest
things ( andsrava-samskrta ) are also rooted in the action; because
everything is governed by the force of charity, and good conduct
of the previous birth. However this category of things
( andsrava-samskria ) is caused by the knowledge of truth and
conditionad by the action; on account of this it is termed * un-
related to any sphere of existence ’ ( apratisamyukia ).

The person who practises ten un-meritorious actions in the
desire, form and formless worlds is born in the desire-world.
The person living in the form-and formless worlds also produces
un-meritorious actions. The Stra says: The perverse view
( mithya-drsti) is available there. The perverse view is un-
meritorious and not indeterminants. So says the Buddha in the
Stitra: The perverse view is the cause of all sufferings and vices
(klesa). All the actions, corporeal, vocal and mental done by
the person of perverse view are manifested in the form of mnbu-
tions of suffering.For le. the four el
the vegetable, karavella become of bitter taste. The perverse
view in the form-and formless worlds as in the desirésworld is

Is: For le, Brahméd, Baka by name,
addressing another Brahmd says: Do not approach the Recluse
Gautama. We shall getrelease from this world: Thus, the
un-meritorious speech and mind are produced. Other gods of
Brahma world speak ill of such saintly person ( like the Buddha ),
nnd\hcpu’sombonmvhfwmmm This
itself is Nirvana: They consider at the end of their life-span: that
the desire-and the ﬁn-mrﬂ ﬂm.‘ Nirvana will
be no OM thln this: i . ‘there.
Ttis y it - the supreme-most dharma.
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The un-meritorious action causes experience in the desire-we
and therefore the un-meritorious wrong view is related to {}
world of desire.

The good action is ( three-fold:) highest, moderate
lowest. The lowest has the retribution to be experienced in the
world of desire, th: moderate in the form-world and the highest
in the formless world. Some masters say that the good action
brought under four dhydnas has the retribution to be experienced.
in the world of form and the good action brought under four
arlpya-concentrations has the retribution to be experienced in-
the formless world. The other action produced by the distracted
mind in any world has the retribution to be experienced in the
world of desire. Just as the retribution of good action produced
by concentrated mind in this world is experienced in the form-
and formless worlds just so the action produced by distracted mi
in the form-and formless worlds has the retribution in this world,
Just as the retribution of good action produced in the form-and
formless world is experienced in the world of desire, just 5o the
good action of that world has retribution here in this world, ©

 The person born in the form-and the formless worlds

produce the action related to the world of desire and there is

any rigid rule to the contrary. You have also accepted

person born in the world of desire produces the indet

mind. When it is so, why not the meritorious mind? °

Buddha spoke t6 Hastaka Devaputra: Towards the mind<d
e i v
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with a view that [ shall behold Tathigata, lisien to Dharma and
worship the order. Here the recollection-prayer, a meritorious
thing is the same as the mind related to the world of desire. Here
(in the higher world ) there is the recollection of the Buddha,
but not a meritorious thing. Therefore, it is understood that
there is a meritorious mind related to the world of desire ( obtain-
able in the form and the formless worlds ).

104. Three-Fold Action-Retribution ( Karma-Vipaka )

The Buddha in the Stitra says: Three-fold action: ( 1) Action
with retribution to be experienced in this world: (2) action
with the retribution to be experienced in the next birth and
(3) action with retribution to be experienced in a ( subsequent )
future life. The action committed by this body is experienced in
this body; that is the first type of action. The action that
is committed in this world is i d in the i diatel
next birth: that is the second type of action. The action that is
committed in this world is experienced in the subsequent future
world: that is the third type of action. The retribution of the
action itted in the i diary stage of exi ( antara-
bhayika) is experienced in two realms. The action of the
immediately intermediary state is experienced in the realm of
next birth. The action of other i diary states is i
in the realms ‘of future retribution.

Are these three actions niyata-vipdka and niyata-kala ?

A. Some masters say that all these three are of definite
retributions (myum-wplka)' The uuon with. retribution of
this world has ly ‘the to be din

this world alone. So are the other two. Though there is such
statement, its meaning is not proper. “For, in that case the five
anantarya actions will not be of definite’ retribution. But it is
mdmmsalpmm mmm(w
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be experienced in the hells. Certain person has purified -his
body, conduct, mind and wisdom: and his action is to be experi-
enced in this world.  This points out that the above three actions
ought to be of limited time ( nivatakale). The first type
action is not necessarily experienced in this world. If at all
enced. it is experienced in this world itself. The same
case is in regard to other two actions. i
According to some master, the action treating the disease
is experienced in this world itself. The good or bad action done
in respect of Tathagata, holy men and parents is experieneed in
this world. The action having not such at purpose, but heavier
is to be experienced in the next birth ( upapadyavedaniyavipaka ),
eg five ananiaryas. The purposeful and heavier action is
experienced in the future birth ( ardhva-vedaniyavipaka ); g
the actions of Cakravartin and Bodhisativa. -
Some masters say that all these three actions are experienced.
in accordance with one’s own vow (pramidhana). When a
person vows: | shall experience the fruit of this action in. this life,
he does s0; c.g. the lady, Mallika vows: as a result of doling out
of my own food, I shall become queen. Or they are :
in the order that they become matured. The accompl
heaviness ( guruiva-laksana-sampad ) is the mal
tion of action ( paripika ); and that, too, is gradual; the sp

i
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The learner ( $aiksa ) never accumulates the action. So says
the Stra: Arhan having ceased the action does not commit it,
does not accumulate it and the ceased action becomes no more
accumulated. The Abhidharmikas say that the learner accu-
mulates the uction as he has the sense of * I " ( asmimana ); how-
ever, he does not necessarily experience its retribution by virtue
of his non-soul knowledge.

These three actions are manifested in all the three worlds.
There are some actions known as aniyatakarma as its retribution
is experienced cither in this world or immediately next one or in
some distant future birth.

The person who analyses these three actions arouses the

right view. Otherwise he may form a wrong view ( mithyadrsti),

* about the action and its resultant on observing the bad man

enjoying the pleasure and the good man suffering misery. So it
is said in the stanza ( gdthd ):—

Even the sinner meets with the good, till his sin matures not,
The moment the sin matures, the sinner meets with bad fruits
Even the good man meets with bad thing till his merit
matures not,

The moment it matures, the good man meets with good
fruits.

The Mahdkarma-vibhanga Sttra says: The person though
not abstained from the killing is born in the heaven; for he having
done in the previous period some merits produces a strong good
mind ( kusala-citta ) at the time of his death. One understanding
this-wise raises the n;lt view ( samyak-drsti). Therefore one
should umu-sund characteristics of these three actions.
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happi ry-retributi tion. The good action has
the first reiribution, the bad action has the second retribution
and the indeterminate has the third retribution. The third action
is not necessarily 1o be experienced. [f it is to be experienced,
it causes happiness-retribution alone and not the misery-retribus
tion. These actions are producing the ibution also
but only the happiness-retribution-experience, etc. are stated;
because in production of retribution the experience ( i.c. fecling)
is prominent. In fact the experience alone is retribution. The
matter, efc. are its instruments. The instrument of the experience
is spoken of as experience ( vedand ): e.g. they say that the fire
is happiness or misery. Here the cause is spoken of as result.
They also say that the donor of food (anna) provides the five
things, and thai the wealth is food, etc. The experience of the
third retribution is obtained from the world of desire upto the
world of the third dhyana. 1Itis the retribution of the mcntonou\
action of inferior variety ( k ). The i
action of the highest variety gives the retribution of hnppmus-
expenenoe In the fourth dhyana-world and the formless world
the experience of the third retribution is spontaneous and property
of these tealms. This retribution alone is available there and
not others, because they are characterized as n-mqmlluy
(upasanta). - t

Some masters say: Sorrowfulness (daurmanya) is not
retibution ( vipaka) because it is caused by a concept-constructive
thought ( safljii-vikalpa). A retribution will, not be in the

_mamwmww If it is so, that retribus
desire-freed person

be regarded ) very light. The
M)mmm,mm What is.
cannot be set aside. bec
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light is (contrary to the fact), this sorrowfulness is more
oppressive than a suffering or misery. Misery is experienced by
the ignorant person and not by the wise men. Sorrowfulness
is difficult to ward off and causes much more burning. It is said
(by Aryadeva) in the Catussataka: What is the corporeal un-
casiness for the ordinary men that is the mental uneasiness
(manasam duhkham) for the wise men. That sorrowfulness
which is to be abandoned by knowledge surpasses the corporeal
easiness ( swukha) and uneasiness ( dwhkha). It causes distress
in all three times thus: I was previously suffering, now I am
suffering and [ shall be suffering in future. Tt is the resting place
of all defiling forces. The Satra says: Eighteen mind's co-farers
become as bases of defilements, but the five sensory conscious-
nesses do not produce the defilements. The Sotra says:
Daurmanasya, sorrowfulness is comparable to two arrows. It is
so because it produces severer experience. For example, a person
being struck by the sharper two arrows experiences more intensive
pains. Or a patient being oppressed by disease becomes again
much more oppressed by sorrowfulness and worries. Thus it is
much heavier than uneasiness (dwhkha). The ignorant are
always in sorrowfulness, because they are distressed by separation
from their beloved, association with the undesirable events and
not obtaining what is prayed for, etc.

The sorrowfulness is produced from the two causes: joyful-
ness and sor | When hing desirable perishes, this
sorrowfulness is born from joyfulness. The Suitra says: The
Buddha addressed king Prasenajit: Are you, O king, beloved in
Kasi and Kosala? The Sitra again says: Gods are addicted to
the visible and desirous of the visible. The visible being perished
they are caught with sorrowfulness. This is born from the
joyfulness. Born from the sorrowfulness means that which is
produced by the undesirable thing. It is also born from jealousy
and the like. The fetters, jealousy, etc. always oppress the ﬂd_
of the person who is not freed from the desire. The Stra says:
g,ods are filled with jealousy and envy. Many living
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oppressing others by causing sorrowfulness obtain the mnbm
of oppressmn by sorrowfulness. It is said, c.g. that the

is produced in accordance with the kind of seed. Therefore jt
is clear that sorrowfulness is the retribution of action. i

Your argument that it is a non-retribution, because it h‘
set aside by the desire-freed person is not sound. For, the s
winner, though not freed from the desire, has set aside the retribn-
tion of the hells and the like event. s the resultants of the hells,
etc. not a retribution ( vipaka)? Therefore, it is not possible
10 say that what is set aside by the desire-freed person is a non-

retribution. ;

Q. The indeterminate action ( anefijya ) has the retribution
of meither-happiness-nor-misery. 1If it is meritorious, its retribus
tion will be happiness. Why is it said otherwise? A. This
feeling, though said as indeterminate (dnedijya) is, indeed,
happiness. It is termed ** neither-happiness-nor-misery " because
it is characterized as tranquillity (upafama). The Sttra says:
In the happy feeling the lust remains as latent residue. Where
in the desire lingers, in the feeling of that ( desirable ) the same
(desire ) remains as latent residue. Thus it is understood that
this is happiness.

106 Threc olmurallom ( Avarana )
m Sotra 'nm are thwe obcmmmops i
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obscuration. If one has defilements which could not be avoided,
c.g sex-desire of aeunuch, sanda and others: this is also defile-

t-ob: ion. Retributi b ion is that when a person
falling in the hell and other such places of the sinful and un-
meritorious birth could not contemplate the path as a result of
his inauspicious place of birth.

Some people not understanding from their ignorant
ancestors that charity (etc.) is meritorious, do not give charity
( or some people do not give for this reason ): if a person obtaining
charity, commits some wrong, [ shall then be party to that wrong
doing, eg. the ascetic Brdhmana, etc. Therefore an ascetic
should not give charity lest that a new action should obstruct
the path of Release.

This is not a sound argument. None would be party to
the merit or demerit done by other person. If the indirect agent
( pratyaya) is guilty of the sin or demerit, that would evolve
enormous errors. For example, a living being is an indirect
cause of the killing; in the absence of that being, who will be
killed? Thus the victim of killing would turn to be sinner.
Likewise the rich is the indirect cause of stealing, beauty of the
illegitimate sex-intercourse; the enemy of false accusations.
The false measurement, etc. are indirect causes of cheating: thus
the buyers would be sinners. If the recipient an indirect cause
of charity, is party to its merit, then the users of the well, tank,
etc. all would be winners of the merits. Thus the donor will
not obtain the merit.

If the recipient looses a portion of his merit, none would
receive charity from others. Because the food and dﬂnt. etc.
are purchased by his own merit, the dmviﬂhotum‘mmgi
of less merits. Brahmanas do not attempt on the meritorious
contemplation. The donor of charity to them becomes sinner.
Therefore the merit and demerit do nof go to the indirect agent.
Good conduct, etc. are beneficial to others. The abstainer from
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the killing gives life to others. The man of good conduct would
be a great sinner (for you). By abstaining from killing, if the
saved person commits the sin, its share would go to the abstainer,
Thus, an aspirant of merit must kill the living beings and should
not abstain.

Suppose, a person preaches dharma. Then the Iistcnu'A

practises good actions, and obtains huge wealth and because of
the huge wealth he becomes negligent and commits bad actions,
Then the preacher would be a party to it. Similarly onec gives
donation due to which the recipient becomes rich. Being rich
he commits wrong and thus the donor would become sinner.
Similarly Brihmapas would not receive donation, nor would give
it. Brahmanas now-a-days only receive charity but do not give it to
others. Therefore it is understood to be a wrong path. Kings
protecting their subjects dutifully, would be sinners. The son
committing the sin, parents would be sinners, then nobody would
bring out the son. A physician treating the patients, would be
a sinner. When god is raining, and all plants grow profusely.
The god would be sinner. The donor of food would be sinner;
for, the eater may die due to indigestion. The person other
than the desire-freed-one sticks to the taste of things; hence his
donor would be a sinner.

Q. The Siitra also says: If an ascetic eating the food and
putting on the robe given by a donor is engaged in the illimitable
concentration, the donor, due to that, produces illimitable merits.

If the donor obtains merit due to that, why does he not asin?

A. In that case, the donor’s merit of the donation will increase
of itself but the donor does not obtain the merit of concentra-

ks
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Q. The mind of the desirous person is not under control;
so the ascetic should not give donation to him. A. In that
case the idea that the ascetic taking up good conduct, etc. becomes
meritorious would be given up. But it is not the fact. So charity
is also not to be neglected. However, he should not donate for
prosperity in the three worlds, but aiming at Nirvapa. He should
avoid all the defiling elements and unmeritorious actions. They
should be checked even at the initial stage. They cannot be done
away with at the time of their giving fruition. That is why the
Buddhas preach dharma in order to teach to abandon them even
at the initial stage. They do not teach to modify them at the
later fruition stage like the God of Death ( Yamardja) does.

Some masters say: Of these obscurations the third one is
the heaviest as it cannot be modified. Others say: every obscura-
tion is the heaviest in accordance with the individual. All of
them can be turned back. What can be turned back is termed
no more obscuration.

107.  Four-Fold Action

The Stitra says: There are four actions: ( 1) Black action with
black retribution, (2) white action with white retribution,
( 3) black-white action with black-white retribution, (4) neither-
black-nor-white action with neither-black-nor-white retribution.
This last action turns into a destroying factor of all other actions.
The first is the action through which one is born in an oppressive
world like Avaivartika hell or some other place of unmeritorious
retribution as animal, or ghosts. The reverse of this is the second
action, through which one is born in an un-oppressive world
like the form-formless and desire-worlds, e.g. the men or gods.
The third is the mixed action through which one is born in an
oppressive-non-oppressive world like the animal, ghost, god or
men. The fourth is pure (andsrava) action and destroys the
other threc actions.

The action that is censured here and hereafter; having don>
that action, the man falls in the dark and does not secure learn-
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ing and fame: hence it is termed black. 1t is productive of the
oppressive world because the person committing the sin in the
order of fancied objects ( nimitta ) does not feel repentant in his
mind nor does he undertake any good action 1o countersct his
bad one in the meantime. The person having the wrong view,
commits bad action in respect of his clderly persons, parents
and other holy men. Having done wrong 1o the living beings
he does not feel compassion, e.g. he kills them, snaiches their
wealth, imprisons them, does not provide food and beats them
severely, All thzse actions cause immensely oppressive world,

The second action white with white retribution: A person
accumulates abrolutely good actions alone and not bad ones,
The good actions excel all others, The black and the white
actions cannot produce their retributions simultancously because
they become obstructional to each other. The white action
being more powerful, excels the black one e.g. the sironger wrestler
brings down his opponent to the ground.

The third action ie. mixed one, Because it is mixed, ity

Some masters say: The finst is the bad action that causes
retribution in an unhappy realm of existence. The second i
the good action related to the world of form, The third is the
mm mixed retribution 1o men and gods and

lkmﬂ desire, The fourth action is the seventeen
of the learner (dalksa) in the path of non
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absolutely happy. Through what action things that are experi-
enced by men and gods do not turn to be disagreeable to their
heart, that is the second action. The mixed operation of the
black and the white is the third action. All the non-obscuring
( anavarana ) actions are capable to destroy all  the above three )
actions, that is the fourth action. Therefors, seventeen-fold
volition of the learner alone is not the fourth action.

The pure ( andsrava ) action is not the same as white action,
but it is something differnt from it. For example, a Cakravartin
king has the eye which is very superior to that of men and gods.
Though it is human, it is termed superior to human because it
excels other persons’ eye. Likewise, the action also being
superior to other white actions is termed ‘ non-white '

Some masters say: The fourth action is to be termed ** non-
black with white retribution’. This is flawless. Nirvana is not
white, so that action is to be termed non-white. It should also
be termed * non-black and non-white ' because Nirvapa is non-
entity, adharma. That action being aimed at Nirvana is non-
black and non-white. The praiseworthy and tainted (sdsrava)
good action is termed white in the world. The fourth one turns
back that white action and hence becomes non-white. This
action being non-black, becomes also non-white. The retribu-
tion being white, its productive action is termed white. This
fourth action is bereft of its retribution; therefore it is said to
be non-white.

108. Five Anantaryas

1t is termed dnantarya, because its retribution is experienced
nmmedmtely after thls hody If it is experienced in this world,
its: op lighter. The action buu

heavier, causes gradually or i diately falling in the
hell.

3 meemwrymmsomdmmmdﬁg-jﬂs,
of merits ( punya-kseira) being greatly estecmed for. their good. .
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conducts: they are: (1) split of Congregation ( sanghabheda ),
(2) causing the bleeding in the Tathdgata's body and (3) the
killing of Arhan, (4-5) the killing of parents is @nantarya, because
of ungratitude. This is possible in the human world alone and
nowhere else. Only men have discriminative knowledge
( vivekajaana). The killing of other holy men, though not
(anantarya ), causes falling in the hells, but the Killing of Arhan
causes it necessarily. The person who beats Tathfigata but does
not cause bleeding incurs the heavier sin.

The person committing more than one dnantarya,
experiences the heavier sufferings for longer times as his sins are
numerous. He, falling down from a hell, again takes rebirth
there in the hell. If anyone, knowing adharma as adharma
understands it by way of dharma, such thought is heavier sin.
If anyone speaks adharma as dharma and also dharma as adharma
this is not so heavy. If anyone, separating the Order ( Sarigha )
from the Buddha praises his self: | am a great teacher and salut-
able by men and gods. This is also a heavier sin. The split of
the Order is a heavier sin as it causes an obstacle to the progress
of good dharma, Law.

The split of the Order is possible when the dharma, just
newly founded has not yet passed even one night. The Brahmds
and gods, Sariputra and other great Recluses have again put
it in order.

Some masters say: These five hundred ascetics in the
previous period caused hindrance to others and now experience
its retribution. Ordinary men being feeble-minded are prone
16 be split; but the person who' has obtained the mundane non-
soul-voidness ( andtma-$iinyatd); even his mind cannot bz
disturbed; what is to speak of the pure mind (M
cittam ) of the noble men..

Thesphtofm&dernerumdbenuwofeow
( abhidhya ) lingeting in one’s mind. Mm,;pmuww
- merit must give up abhidhyd, conveteousness.

: a_
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109.  Five Morals ( Sila)

The Buddha says: A lay man has five Silas. The author
thinks that he may take up Testraints as many or as less as he is
able to take up, but not necessarily five alone. The abstention
from killing etc. is Sila, but not the abstention from Apti;* because
one has a family, parivara. The abstention from adultery alone
is Sila, but not the abstention from sexual intercourse is 503
because in the white-clothed house-holder’s dwelling place the
world activity is hardly avoidable. The sexual intercourse with
one’s own wife does not necessarily cause the falling in the hells.
For instance, the stream-winner and others also practice this
thing.

The abstention from paisunya, slander etc. is not ila
because this is very difficult to observe. The slander ( paisunya),
etc. are constituents (ariga) of the false speaking. When one
speaks falsehood, paisunya is already spoken.

The drinking a wine is not sinful by itself ( prakrti-svadya ),
because it does not hurt the living being; but it is the cause of
sins. The person drinking wine opens the gate of the sinful
actions. The person ordering others to drink incurs a subsidiary
to . the sin. It also causes hind: to the ion and
other good actions. Just as the group of trees is necessarily
intended to cover up the wall, just so are these four dharmas
innately sinful, and the abstention from them is imlgly meri-
torious. In order to observe their abstention, the restraint from
the drink is included as Sila.

110. Six Actions

" "The action is six-fold: ( 1) Action with the hcll-rembuuon.
(2) action with animal-world reu'ibutic.m, (3) action wnh_th
ghost-world-retribution, (4) action with hmmm:m'l:
tion, (5 ) action with nﬂ'{'mae-m')ﬂd-nttﬂmt.lob1|1 ( 6}) action

(% Apri misy be buying of meet. Lbill a2
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non-concentration-retribution, The first action is as it has been }

b d in the Sad-pada-abhi Loka-prajiapti. The hell
is obtained by the sin incurred by killing. The Sttra says: The
person indulged in killing is born in the hells. If he is born
amongst men, he will have very little span of life. So is to be
said upto the wrong view.

Q. It is gencrally known that ten unmeritorious actions
cause retributions in the animal, ghost and human worlds. But
you say that one is born in the hells or amongst men. You must
now say what action causes only the hell-retribution. A. The
same action, being heavier, causes hells. If it is lighter then the
result will be animal birth, etc. The person of three-fold perverse
conduct will fall in hells. The person of other sins not fulfilled
becomes animal, etc. Thus the heavier sinful action being |
committed, the birth in hells will be the result. The bad action

. done by the person of broken conduct and by the person breaking
the other’s opinion leads to hells. The action done by the person
engaged in disturbing other's conduct and mind leads to hells.
‘The person having done bad action, and pursuing it falls in hells.
The person doing some wrong towards the holy men falls in
hells. The person having done a sin, praises it afterwards and
does not like to abandon it falls in hells. The person doing a
sm l‘u the wealth-sake, experiences some other retribution. Thus

several ci leading one to hells.
OIQ’:WM point may bs stated here: A person being
to the state of carel the bad action done by him

will lead to hells. The person being protected by the wise man,
‘i;bomwpds ‘When Visava, a yaksa was going to die,
 visited him. He looking at Sariputra, gently calling
his  front, sighed a great sigh. He beholding

Mwmwmmbh
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committed several criminal acts thought to kill even hi

But the Buddha, realizing his innate good qualities 'II:l T:e:o
the path of Release. - Again a donor ( danapati ) thought to Kill
him in his house by giving some poisonous food: the Buddha,
realizing his good qualities led him to the path of Release. These
persons, even though having many unmeritorious actions, did not
fall in hells, ete. etc. .

Animal-world-retribution ;—

The person doing the bad action mixed with good one falls
amongst animals. On account of intensity of the residual forces
(anusaya) one is born so. One having intense greed for the
sexual pleasure is born amongst the cajaka, the pigeon and the
cakravaka birds. One having intensive rage, is born as snake,
scorpion etc. Due to intense infatuation, one is born as a pig, etc.
Due to intense brutality (mada) one is born as lion, tiger, etc.
Due to intense and di ( auddh dncalya )
one is born as monkey, etc. Due to intense envy and jealousy
one is born as dog, etc. Likewise, when other vices are intense
one is born as other animal.

The author has elaborated further the kinds of action
causing the birth in the animal world.

Now the action causing the birth in the ghost....world:
The person, hnvinglhcjmlo\lsyandgreedymindwmdslhe
food and drink, etc. is born as ghost. Whan a man begs, the
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born in a place of starvation. He also suffers there the suffering
that is resulted from the scolding of the beggar. The miser,
witnessing a person oppressed by hunger and thirst feels no
compassion; so, he, being born in a place, suffers the same
oppressions. As a person, duc to his mercy is born as god,
50 a person, due to his indignation and scolding, is born in an
unhappy place. A person being greatly attached towards his
relatives, servants, friends and to a well-known locality, is bomn
amongst the ghosts of Kalinga, etc. This has been claborated
in the Karma-vipaka-Siitra.

The action causing the birth in heavens : The person,
practising the restraints, charity and other good actions, and
being superior ( in his motive ) is born as god. The same person,
being inferior, is born as man. A person having sharp senses
is born as man. A person doing mixed good actions, is born
as a man. The action is three-fold, superior, moderate and
inferior. It is also divided into pure or impure ( due to ) mind’s
one-pointedness or otherwise. This is bccausc men of different
categories have their own individual The fc ing is
from a Sutra: A killer has a very small span of life. In stealing
one becomes poor. In committing adultery onc becomes of
inferior family. In telling lic one is always censured. Due to
slanderous talk ( paisunya ), one becomes despicable of the family.
In speaking harsh words one hears the similar words. In talking
frivolous and senseless words, one becomes unbelicvable to people.
In having greed and jealousy, one becomes full of sexual activities.
In having rage one becomes full of bad dispositions. In having
mmmmmll of illusions; in pride ( mana ) inferior
birth; in arrogance, dwnxf in envy, dull complexion, in )ealow
suffering by poverty; in hate, disfigured stature, in
full of disease; in giving charity with mixed
WM af.:-m of unsweet taste; in untimely charity;
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manner, obtaining no manly stature. These are mixed-un-
meritorious actions. The reverse of these are meritorious actions,
Thus, amongst men there are several variations (in mode of
actions and dispositions, etc.) Therefore, it is the retribution
of the mixed actions.

One is born as a man by his vow. Some men stuck to
carefulness (apramada) do not become full of desires. The
person inclined to the wisdom (= true knowledge) and
making a vow for human birth is born as man. The person
who is inclined to honour his parents and holy men, and also
knows to respect ascetics and Brdhmanas is born as man. The
person who is of pure action amongst men is born in the Uttara-
kuru. The person who dislikes his own ficld, house, hut and
other belongings is born in Uttara. The person practising the
white action earns the wealth in order to give charity, not to
hoard it. He himself practises good conduct and causes not
others to disregard it. he is born in the Urtarakuru. The person
of good conduct somewhat inferior to the above said is born in
the Godaniya. The person of still inferior conduct is born in
the Pirvavideha.

The action causing the birth amongst gods: One is born
amongst gods as a result of having extremely pure charity and
good conduct. The person, obtaining the subsidiary to wisdom,
destroys all the fetters, and is born as god. It is further stated
in the Astapunya-Sarga-Sthana. The person, dwelling in com-
passion, joy, tranquillity is born in the world of Brahmés and
_upto Bhavigra. Here dhydna and trance are in an excellent
form, their retribution also excellent. The person who has not
d d indol slumber and arrog: of luster-
“less body. One who destroyed them, becomes of pure lustre.
The person of most superior meritorious acton-retribution is
born amongst gods, as he can secure all the desirable things in
accordance with his wishes. yirn w1
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The person is dwelling in the formless concentration which
is isolated from the forms ( riipa ) he is born in the formless region.
This and others are termed the actions of god-retribution.

The action with uncertain kind of retribution is the
following: The inferior good or bad action is experienced in the
hells and amongst ghosts, animals, gods or men. The good
action is experienced in the hells in this way. A man released for
a while from the hell of arcis witnesses from distance a green
grove, getting delighted, he enters immediately it, and
becomes happy a short while until knifes and arrows fall on his
neck. Or witnessing a river of hot water thinks that this is pure
cool and becomes happy a short while. Thus in the hell there
is a bit of retribution from the good action.

111, Seven Un-M ious Or Bad R

They are: killing, stealing, adultery, slander, harsh words,
telling lic and frivolous and scnseless talk. The whole or part of
these seven is termed akusal One d of the
bad action, killing is soldier, h\lmer, ele. One possessed ‘of
stealing is thief, etc. One possessed of adultery is hetaera, etc.
who practise adultery in an improper manner ( amdrgena). One

d of telling falschood is songster, actor, etc. Onme
pouessed of slander is a person delighted in reproach, and reviling
political messenger. One possessed of harsh words is the
guardian of the hells, etc. One possessed of frivolous talk is the
Jester, etc. by using joint words.

mnyo Kinp.whﬂepumsh their enemies,
samvara =i " o
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of the bad action, but from all other creatures too. Just as a
man of good conduct obtains the meritorious restraint from all
living beings, even so is the un-meritorious restraint also. While
an agent of killing obtains two-fold avijiiapti, viz. ( 1 ) one brought
under the sin of killing and (2) the other brought under un-
meritorious restraint, he, at the same time, obtains also the
avijiiapti brought under un-meritorious saritvara from other
creatures.

One is always possessed of this restraint until he adopts
an indifferent mind. This restraint is always obtained and every
moment in accordance with one’s mind and its defiling factors,

This seven-fold restraint as directed to every living being,
is to be divided each into superior, moderate and inferior, thus
making in all twenty-one kinds.

It is given up when one takes up the meritorious restraint,
or at the time of death. When one takes vow that this sin I shall
commit no more from today. he gives it up also from that time.

The Abhidharmika says: One gives it up from the moment
of his senses being affected. This is not correct. For, even
incapables obtain this. So says the Vinaya: The ascetic whose
senses are affected or modified, does not become of destroyed
(unmeritorious ) restraint. Amongst five places of birth man
alone is possessed of this restraint and none else. Some masters
say that animals, lion, tigei, wolf, etc. are always possessed of
the cruel acts.

112. Seven Meritorious Or Good Restraints ( Samvara )

Seven good restraints are: Abstention from killing and the
abstention from ' uttering the frivolous talk. The restraint
moham&ommmﬁemmdmmdmwm

uhanupﬁomth:wmzm beings alone.

It is th (l)ﬁL i (2)"‘“ rain
(3) wm The pure restraint, andsrava-
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sanvara is included in the above last two, hence it is not stated
separately. The Abhidharmikas say: There is one Prahana-
sarvara and a desire-freed person obtains it. It is so named
because it causes to give up the un- -meritorious action, breaking
of §ila, etc. All the restraints are in fact, brought under the
above said three restraints.

The heretics also have this Sila-restraint; for, they also take
up the vow of abstention from bad actions and the time-limit
of the vow. This restraint is possible in other places of birth
also. So says a SOtra : Nagas, etc. also observe the Jila.
for one day.

Some masters say: This $ila-sarvara is not observed by the
incapable ( asakra) and others. A. This Sila-restraint is born
in the region of mind. The meritorious mind is present also in
the incapable persons. Why do they not obtainit? Q. Why do
they not listen to initiative utterances of the ascetic? A. They,
having very deep fetters and latent-vices, can hardly obtain the
path.  They do not further remain amongst the monks and nuns.
Hence they do not listen to the utterances. - The persons like the
deaf, etc. who aré prohibited there deserve also the meritorious
restraint. Q. There are persons prohibited in the Vinaya like
the excommunicated beings ( patakin ), a man of very inferior
livelihood and a violater of nuns and others. Do they also have.
kusala-sarvara?. A. If he is - white-garbed householder; he
mAy sometimes obtain it. They are not prohibited in practising:

the good actions, chanity, mercy, etc. Thus what harm wdl be

there in their practising the dane meritorious
sun they are polluted by the bad acts, Mmdopﬂvedof
(mh# holy path. Hence they do not listen to. the
%ml-u -nua. L
das ol
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from the killing, etc. is within five hundred miles, yojanas. This
our int is not parochial. Therefore if anyone takes the vow
that I shall abstain from killing this man alone and not the other
person, he does not obtain this Sila- rcstramt

Abhidharmikas say: Even p g parochially the charity,
and the compassionate mind, etc one has some merit. Likewise
Sila also would be parochial. Just as the practice of one §ila
produces its merit, just so is restraint possible from one sentient
being.

Q. Sila-restraint is two-fold: (1) one covering the whole
life-period and (2) the other covering one day and night. The
first is for the monk or the lay man. The second is when a person
observes for one day eight silas. How is this? A. There is
no such limit as above said. One may take §ila for one day and
night, one day alone or one night alone, half day or half night
as it may suit one. The whole life §ila is for the person who has
obtained ordination. One who takes §ila for a month, two
months or one year, is not a monk. The five §ilas are also to
be explained likewise.

One does not fall from the adopted $ila, however, his ( sub-
sequent ) un-meritorious action ( non-ila ) pollutes ( his previous )
§ila. This §ila-restraint ought to be obtained from the sentient
beings of all three times. Just as one worshipping all the holy
persons of the past time obtains merits, just so the restraint also
from the sentient beings of all times. Therefore all the Buddhas
are of one similar Sila-skandha.

This int is i ble: The int arises as
seven-fold for one person. Tt arises from the roots of merit,
non-greed, etc. It also arises from the types of mind, superior,
moderate and inferior. Thus it becomes manifold. Just as
the restraint is adopted from one sentient being, just so it is
adopted from all sentient beings. Being obtained constantly
and every moment ( from new born sentient beings ) it becomes
i'xanmusurnble.

1
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| (The progressive increase of the restraint):— A person
one day takes up one §ila: This is the first restraint. Tn the same
day he takes up a lay man’s §ila. This is the second. In the
same day he takes up the ordination. This is the third restraint,
In the same day he takes up the whole §ila, this is the fourth
restraint. In the same day he obtains the dhyana-restraint, this
is the fifth resiraint. He obtains in the same day the concentra-
tion of the formless world: this is the sixth resiraint. He, in the |
same day, obtains purc restraint (anasrava); this is seventl
restraint.  Following the gain of the path-fruit, he obtains again
restraint. The restraint once decply rooted does not perish,
but it assumes the name “excelleni . Thus the meritorious
quality - gets increased. Since this Sila-restraint increases every
moment and constantly in relation to all .cntient beings ( includ-
ing the new born ones ) the four source: of jewels ( four oceans)
do not deserve comparison with the sixteenth part of the restraint
ot; one day.

Dhyana-restraint and pure (andsrava) restraint operate in i
accordance with the mind. The §ila-restraint is not so. Some
masters say: Dhyéna-restraint is available in the person who has
entered into concentration but not in the person who has emerged
from concentration. How is this? A. It is also available in
the latter always. This person, possessed of the Truth does Mf‘ g
commif any unmeritorious action that would break the
Those Who are not in the mood of committing any wrong ought
to be active in the progressive growth of the meritorious mind.

 formless world (ardpya) dhyina is not an anti-

h brec ,91‘%& ¢ contradiction it is named as * the meri=
This is the nature of the law (dw a

‘noble persons are possessed of merit
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W13.  Eight-Limbed Fasting-Sila

The ecight-limbed fasting is prescribed for the lay man.
The cight abstentions become gates ( of merits) and through
these cight one abstains from all sins. Amongst them four
are sub ially ( dravyatah) itorious. The wine-drink
is the root cause of all sins. Other three are causes of carcless-
ness. The abstention from the five bad actions is the cause of
merits and the abstention from other three is the cause of ths
path. The good action of the whiie-robed man is in the major
part inferior and renders only causality to the path.

The five vehicles are accompanied by these cight-abstentions.

These fasting-limbs may be observed all together or
scparately as one is capable to observe. Some masters say that
they are to be observed in one fasting day and night. But this is
improper. What harm will be there in observing one or many
abstentions for half a day or upto one month? Some masters
say that they are to be adopted from other person. This restric-
tion is also not reasonable. The other person being absent, one
may adopt them recollecting him and uttering: I shail observe
eight fasting-Silas.

There are five cleanings (Sauca): (1) observance of ten
meritorious actions, ( 2) & sense of suffering towards the previous
and future periods of time ( piarvanta, aparanta), (3) not doing
any harm to anybody with evil design, (4) continued observance
of the i and (5) inclination towards Nirvana. The
person who is capable of observing the fasting in this manner,
the four sources of jewels (= ocean ) do not deserve comparison
with sixteenth part of that person’s (merit). The meritorious
‘retribution of the lord of gods Indra also does not deserve com-
parison. Sakra, Indra once recited this stanza ( of fasting ) but
the Buddha rebuked him saying that the stanza should
e uttered by one who destroyed passions (dsrava). The stanza
says : 2208
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The person accomplished with six fastings in a month,
engaged in cight limbs ( of fasting ),

this person obtains merits,

he will be equal to me.

The person who observes fasting for a day, obtains its
merit and also becomes equal to Sakra (= Indra). To the person
observing this fasting Nirviina will be its fruit. Therefore the
stanza should be uttered by one who destroyed passions ( dsrava).
While taking up the fasting all the handcuffs and chains should
be loosened and all the unmeritorious activities should be
discarded: This is termed cleaning (Sauca). Q. If a Cakra-
vartin king wishes to adopt the fasting, who is to instruct him
(in his adoption)? A. Bhadanta, gods, or the direct disciples
of the Buddha instructed and helped him to adopt it.

114. Eight-Fold Dispute

Amongst eight disputes, four are impure and four pure.
The four impure are: (1) A person seeing (an event) speaks:
1 did not see it; (2) Not secing it he speaks: I saw it
(3) A person, having not seen (an event ) speaks: I have seen it;
but when he is asked (in the court ) he speaks: [ have not seen it;
(4) a person having seen (an event ) speaks: 1 have not seen it,
but when he is asked (in the court) he speaks: I have seen it.
Thus by speaking the reverse of the fact ( the hearer's ) mind is
misguided and hence these speeches are impure.

The four pure are: (1) A person, having seen ( an event)
speaks: I saw it; (2) a person having not seen it, speaks: I did
not see it; (3) a person, having seen something speaks: I did
‘not see it; when he is asked (in the court ) he speaks: I did not
see it; (4) a person, having not seen (an event ) speaks: I saw it,
when he is asked (in the court) he speaks: I saw it. Thus by

speaking the fact ( the hearer’s ) mind remains in the fact; henee

‘these speeches are pure.

-
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The differences of drsti, sruti, buddhi and jAdna are the
following: Three-fold belief ( sraddha): (1) drssi is the belief
in the present things. Sruri is the belief in the speech of the
trustworthy person; jiidna is an inferential knowledge. Buddhi
is the wisdom discriminating ( vivecana) the said three-fold
belief. These three wisd are i true or i
reverse of the true. The superior men do not utter impure
‘speeches, but only pure ones. Therefore the speech spoken by
the inferior men is termed impure; the same spoken by the
superior men is pure.

Some masters say: The superior men are those who under-
stand rightly the true import (of the above), and not merely
those who gained the path. Therefore, even the ordinary men
may be true-speakers.

115. Nine Actions

The action is nine-fold: The action related to the desire-
world is three-fold: vijiiapti, avijlapti, na vijiapti na-avijiapti.
Likewise is the action related to the form-world. The action
related to the formless world is two-fold and pure, andsrava.
The action done by the body and speech is vijiapri. On the
basis of vijiapti, the accumulation of merit and demerit con-
stantly happening is termed avijiapti, a mind’s dissociate element.
There is also avijiiapti born of the mind alone. What is neither
vijilapti nor avijiiapti is the mind itself. This mind is the volition
itself which is termed karman, action. Therefore what is designed
by the mind then, committed by the body is the mental action,
also termed volition (cetand). It is done by the body after
hingmedimeduponbylhcvolithnmdbeneeitisurmd
action.

The action which is in the form of will becomes pure
(andsrava) volition. All pasts of the body commit the overt
aﬂion,undavmllwumhudulhhmdmm
‘becomes greater and leads to a bigger retribution. When the
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mind is stronger, avijiapti is obtained and when it is soft, aviffiapti
is mot obtained. Avijiapti is produced from the vow ( prani-
dhdna). 1f any one takes vow: [ shall surcly give, and I shall
build a shrine (caifya): he necessarily oblains avijiapti. Tt
continues to exist till the object of vijiapii exists. As long as a
gift of the shrine and the garden, eic. is not perished, so long
avijiiapti constantly continues. The mind also recollects it and
does not cease to do so. When a person arouses the mind:
This I shall have to do always or I shall give robe. This kind of
thing that is entertained in the mind does not cease o exist. All
along this time he obtains avijiapti always and remembers it just
like one, obtaining the conduct of ordination continues to
maintain it.

Avijiiapti arises from vijiapti in the worlds of desire as well
as of the form. For, gods of the form-world also preach Dharma
and worship the Buddha and his Order just like the men. Some
masters say that there is no avijiiapti as dormant-indeterminate
( vinila-avyakrta). (But the author says):—dormant-indeter-
minate avijiiapti is a heavier defilement. Accumulation of this
defilement is termed latent residuc (anuSaya). But avijfiapti =
that is non-dormant-indeterminate does not exist; for the mind
at this state being inferior and milder does not cause accumula-
tion as for instance the flower renders the sesame ( oil ) fragrant
but not the grass and the tree, cte.

4

™

Some masters say that higher up above Brahma-world
there is no vijiapti action productive of the (avijiapri) mind;
for, vitarka and vicdra produce vocal action and there are no
‘m and vicdra there. The mind that enjoys the Brahmd-
world, however, nullifies the vocal action. This is wrong. The
;uwuk“hm bodymaecordancc with their action.



SAMUDAYA-SATYA SKANDHA 247

are no vitarka and viedra in the Brahmi-world it will be refuted
later on.

The holy men (who have not finished the destruction of
their fetters ) do not, in their innate nature, commit any blame-
worthy action (i.e. vijiapti, action). The sentient beings, like
the dog, ete. though they do not speak, produce vocal sound.
Since this arises from their mind, it is termed action. The sound,
be it articulate, be it crying or be it a sound by means of fiute,
etc. is all termed action. These corporeal and vocal actions
necessarily arise from the non-sensuous consciousness and not
from the other consciousness. Therefore, men perceive the
action born of their body and hear the action born of their tongue.
The action born of the non-sensuous consciousness that is con-
tinued in succession men perceive and hear by themselves.

116. Ten Un-Meritorious Action-Paths

They are: violating the life, etc. Conglomeration of five
groups of elements is termed Sartva. To cut short its life-duration
is termed violation ol life. The five groups of elements though

Y. app and di ing every moment continue
in i The stopp of their jon is termed the
violation of life. The person obtains the sin of killing through
his mind of killing.

Q. Some masters say: The person who kills the living
beings through some servant or kills instantaneously with a
sharp and heavy knife does not incur any sin. A. He also will
incur the sin because the killing is effected through four factors:
(1) the existence of a sentient being, (2 ) awareness of the above,
(3) killing motive and (4) the actual cutting of its life-span.
mp«mu;oommmmfonrmﬂtmmlhem

(2) Stealing: some ing to some other
pc;on.loukethatptwfmmmbymnmsl‘ 8
is stealing. Here also are four factors: (l)ﬂum
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ing to another person, (2) awareness of that fact, (3) stealing
motive and (4) to take it by stealing method.

Q. Some masters say: The unowned property (nidhi)
belongs to king. The person who takes it incurs the sin from the
king. A. The property found on the surface of the earth belongs
to king. But there is no question about the underground pro-
perty; for even the noble persons like Anathapindada and others
take it as their own.

Q. When all the propertics come into existence by virtue
of common actions of the living beings, how does one incur the
sin on account of stealing? A. Though they are produced by
the common action-causes, there is, nevertheless, a variation of
superiority or inferiority in the causes for each individual. What
property is governed by the supreme influence of the causal action
of certain person, that propertv belongs to this person. The
property of the shrine and of the monastery invariably belongs
to the Buddha or his Order. To take that properiy without
permission involves an unmeritorious mind.

(3) Illegiti adultery (ka ithyacara). A woman
who is not one’s wife, and to commit the sex-intercourse with
her is kama-mithyacara. To commit the sex-action by wrongful
means (amdrgena) with even his own wife is also kama-
mithyacara. Every woman has her guardian (pdlaka). Kings
are the guardians of the wives of the persons who are gone out
of the home. The hetaera is the wife of none. Nevertheless
to commit sex-action with her is sinful; for the wife is youngef
in age according to the Vinaya. ( The hetaera may be older and
henee it is wrongful). If a woman, husbandless comes herself
before a man and tells: I shall be your wife; and to commit the
sex-action with this woman is not a wrongful sex-action. If an
ascetic ( pravrajita) who takes a woman as wife and commits the
sex-action, he will not be free from the sin due to wrongful
intercourse; for, there is no such thing, dharma, ( heard before). -
It i the law (dharma ) of the ascetic that he should abstain fromt
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the wrongful sex-intercourse. He would incur the sin more
despicable than that of committing the same with the other
person’s wife.

(4) Telling lie: If any one, cheating other person, speaks
untruth, this is telling lie. He incurs the sin from the man aimed
at by cheating. When a person tells other man that he informed
certain person thiswise, and if this thing is not so, then there
will be no case for telling lic. The idea of telling lie depends on
some concept (sarijid). The person sees (things) but does
not perceive the concept (suited to the context). If he, being
asked, tells: T have not perceived it, he does not incur the sin.
This is to be understood as in the Vinaya. Q. If anybody by
misconceiving some object tells that he has seen it which is not
really seen by him. Why does he not incur the sin? A. The
conception of the merit and the sin is governed by the mind.
Since that man has given rise to the idea of having seen on the
unseen object, he does not incur the sin. For instance, a person
has not formed the idea of a sentient being on a living object and
he has the idea of a sentient being on the inanimate object, he
does not incur the sin of killing. This sin arises relying on the
mind that he has conceived the idea of an animate object. There-
fore, even in the presence of a sentient being, a person having no
conception of the sentient being does not incur the sin, as he has
not that idea. In the absence of a sentient being, the person
having that idea does not incur the sin, as there is no really the
sentient being. If there is a sentient being and the person has
that idea, then he will incur the sin of Killing, because all the
factors of killing are there. A person has the idea of having not
seen about the seen object; if, being asked, he tells: I have not
seen it, he does not cheat others as he presents no mistaken idea
( samjid-viparyaya ). Itis considered as truth even though the
object varies. A person has the idea of having seen about the
unseen object; if, being asked, he tells: I have not seen it, he
cheats others as he p: a mistaken idea. It is idered
:;zldlinglliceventhwdxt!:objectdoumtvuy.
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) (5) Slander (paisunya): When a person utters some
words with a view to breaking friendship, that speech is termed
r paisunya. But when the speaker has not that motive, other
person, however, having heard it breaks friendship himself, then
the speaker incurs no sin. The person who, with the good
intention of teaching moral conduct, breaks friendship with the
wicked persons, even though friendship is broken, incurs no sin.
A person having no malign heart utters such word he incurs
no sin.

(6) Harsh speech: If any one speaks a pungent word not
beneficial to anyone but simply causing disquieting mind; that is
termed ‘ harsh speech’. When person utters harsh speech with
the compassionate heart, he does not incur the sin. To pierce
the body with a needle for treatment is not sinful ,though painful
it is. The Buddhas and the noble persons also utter the harsh
words, e.g. in advising their disciples and patients. A person
has no mind influenced by the latent residues and fetters; the
harsh words uttered by him cause no sin, just as those uttered by
desire-freed persons. The person who speaks harsh words with
il mind incurs the sin at the very moment of arousing the evil
mind.

(7) Frivolous and senseless talk: It is the same as the
talk of untruth in an unstraightforward manner. Untimely
truth-speaking is also frivolous talk. Tt is considered so because
cause malice. To speak truth in an unfavour-
able. time, huk and with no purpose and order is also frivolous

uttered on account of the mind’s d:smul
ess is frivolous talk, U i dness
tho mind is a frivolous action. However, :
m:m.d in the world as frivolous speech in ‘”
Pke qpms are mixed up with frivolous M
m it. l[llnnlslc.llm.ahepnd 08
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are with a vicw to breaking friendship, then there are three kinds of
the vocal action: telling lie, slander and frivolous talk. If there
are telling lic and harsh speech and a wish to break friendship,
then there are four kinds of vocal action. There is a frivolous
talk alone when there is no telling lie, and the harsh speech is
not very distinct, but there is only untimely, unbeneficial and
purposeless speech. The frivolous talk is very subtle and difficult
10 be dispensed with. The Buddhas alone arc able to avoid it.
Therefore only the Buddhas arc to be trusted as well-known
experts (in understanding ) the speeches of the world-honoured
Teacher Buddha.

Some masters say that merit and demerit are governed by
the body and the speech not by the mind alone. Therefore we
say that mind is also the action-path ( karma-patha). From the
strength of the three-fold mental action arise the corporeal and
vocal actions of demerit. This three-fold mental action is very
subtle and heavier (than the other two). This point will be
discussed in future (ch. 119). Although all the defiling forces
are the productive factors of the sinful actions, these three mental
actions in particular are termed as unmeritorious action-paths
because these arc more disquieting to the sentient beings. The
moderate or inferior lust ( rdga) is not action-path. If the same
is intense, then, being strengthened by the view of harming others
it causes corporeal and vocal actions and hence the greed-jealousy
becomes karma-patha. The same is the case with the indigna-
uon and infatuation ( pratigha-moha). 1If it is the view that the

alone is ted as an embodi of all defilements,
the same becomes three-fold as it causes distrees to others by
means of the body and speech.

A particular variety of infatuation is the wrong view
( mithya-drsi ). All Lhe |lluswc thoughts (moka) m ‘mot un-
meritorious. A moha. which is factor
for arousing the wrong view is ‘un-meritorious action-path. All"
the sins are governed by these three vices. “The Sotra says that




252 SATYASIDDHISASTRA

there are four factors of unhappy birth, viz. lust, hate, fear and
infatuation, Here fear is not to be counted as a separate factor,
because infatuation includes also fear. When it is said that
something is due to fear, it is really duc to infatuation. For the
wise man never commits any wrong all his lifc cven as a result
of his (fear from) destruction.

When a full-fledged development of defiling forces brings
out the corporeal and vocal actions, that moment is termed un-
meritorious action-path, The mind alone is the action. What
moves in it is termed karma-patha. In the last three the mind
moves first and in the first seven the mind moves afterwards.
The last three are the action-paths and not the action. The first
seven are actions as well as the paths ( pathin). Q. There are
other un-meritorious actions like whipping, wine-drink, etc. Why
are they not counted but only ten are counted. A. Because
these ten are heavier sins, they are counted so. Others, whipping,
efc. are subordinate and occurring previously or subsequently to
them. The wine-drink is not sinful by itself (prakrti). Nor
it is harmful to others. The wine itself is not harmful even
though its drink may be harmful.

These un-meritorious actions arc obtainable everywhere in
each of the five places of birth ( gati ) excepting the Uttara-kuru,
The adultery is aroused by three things and is accomplished by
the sexual pleasure-greed. Others are aroused by three things
and accomplished by threc things. Aryas, although they may
have mental un-meritorious actions, never commit other un-
meritorious actions spch as corporeal or vocal. Of the al
actions, only avertion they may have but never the mind A
killing. A person having destroyed intoxicants ( dsrava ) and
roots of defilements never arouses an un-meritorious thought
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arises in the mind of the Aryas, wise men all their previous un-
meritorious actions become ineffective just like a burnt seed.

Three poisons ( = klesa-miila) arc two-fold: (1) some
leading to the unhappy birth and (2) some not leading to it.
The first kind is destroyed by the wise, Aryans ( = stream-winner,
etc.). They never fall in durgati as they have no defilements.
Further, on the basis of the grand durable strength of three
jewels they destroy all their un-meritorious actions just as a
debtor being supported by the king is never annoyed by the
creditor. They, having a very sharp wisdom and higher know-
ledge, destroy their bad actions just as the digestive power being
increased in the body digests the un-digested food. They have
several means to get released from the influence of the bad actions,
viz. recollection of the Buddha, compassion or meritorious actions.
A thief, e.g. by means of several tricks resorts to a secret place
in the forest and never gets traced. These wise men reach the
path of release by means of knowledge, just like a cow, to its
lord or a bird to the path of sky, They never fall in the un-happy
birth on account of their habitual practice of meritorious things
for several days and nights. So says the Stitra: A person who
praciises constantly the good conduct through the body and the
wisdom through mind never meets face to face with the action
to be experienced in the hells. The stanza says:

The person who moves in the illimitables
and uncovered compassionate mind
All the heavier actions never approach.

In the mind of the wise the un-meritorious action never gets
room just as a drop of water on the red-hot-iron-picce. Their
mmiousmionsmammdwmﬂmgmudkm.
tree. Their meritorious actions are many and numerous and
their bad actions fewer which lose their weight in
good ones; ¢.g. a small quantity of salt dropped i
water never modifies the taste of the water. The wi
by means of merits and belief, etc. A poor man i
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for the sake of the small gold coin ( kdrsdpana); but the richer
never does so even for the sake of thousands of coins. The
wise never enter into the hells even in the presence of the sin;
e.g. of the animals, tiger. leopard, clephant, horse. pigs, ete.
that arc ﬁghlmg one another the strongest gets victorious. The
mind of the wise is occupied by the noble path, and the sins
leading to the unhappy life never annoy him, c.g. the solitary
room is occupied by a king, others cannot enter, The wise men
tic their mind to four foundations of recoilection, and hence
the bad actions never get opportunity in them just as a round
vessel placed on a branch of the tree. One falls in the hell on
account of two-fold fetters: the wisc men however, having
destroyed one kind of the fetters, never fall in the hells. The
wise men lack the factois leading to the hells as explained pre-
viously in the chapter (110) on *six actions ™ and hence never
fall in the hells.
117. Ten Meritorious Action-Paths

They are: Abstention from killing, etc. upto right-view.

These are brought under Sila-restraint and observable snnnl-‘
Dhyéna, itation that is brought under aripa-

restraint is also simultancously observable. The abstention is
action-path and it is nothing but avijiiapti, an unmanifest element.
Q. There are other actions like worshipping and giving charity,
etc. Why is it said only ten? A. The abstention being
prominent, these ten are superior to the charity, etc. for, the
retribution derived from charity ,etc. does not deserve comparison
with that of observing of good conduct. For example, a man
of ten years’ life span i it due to the ab ton from the
ing. The ten un-meritorious actions are themselves sins;
the abstention from them is by jtself meritorious. The last three
good actions are the ‘roots of other good actions. Therefore.
charity, etc. are also brought under the ten action-paths. The
abstention from whipping, etc. is also’included in this action-
path.. m‘ﬂ“ﬁ“mmtokww
ten-fold action-path. au s

1
|
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118. Disadvantages ( adinava )

The defect of bad actions is the experience of suffering in
the hells, So says the Sttra: Due to violation of life one falls in
the hells; if he is born men, he dies p ture death;
and due to bad actions he suffers for the longest time; he falls
in the hell of avici and passes on innumerable years and does not
cut his life-span there. All the sufferings, insult, less and oppres-
sions experienced by sentient beings happen due to the bad actions
alone. Because the bad action creates undesirable ( anisfa ) and
is cruel to others, one should abstain from such actions. The
Sttra says: There are five blemishes in the violation of life:
(1) un-reliability by the people, (2) ilifame, (3) becoming a
drift from the good actions and approaching nearer to the bad
ones, (4) repentance at death-bed, (5) ultimate falling in the
unhappy place of birth. Due to violation of life, one will have
a trifling b i and i fferi The practice of
bad actions distresses one’s mind. The origin (i.e. ignorance )
which is accumulated in each period (of life) becomes hardly
treated for betterment. The observer of the bad action enters
into darkness from darkness and is never released from the path
of action ( pravritimarga). He renders his human body futile
and comparable to an ignorant who brings some poisonous herbs
from the mountain of snow which is studded with medical herbs.
Thus, obtaining the human body as a result of good actions, he
makes great harm by not observing the moral conduct and much
more so by adopling the bad ones. He, though wishing to love
his body. does not in fact love it; though. wishing to protect it,
he does not in fact protect it as he has adopted the bad actions
causing suffering to, himself. (The nature of ) the bad action
practice is not realized in the present moment, but it will be
realized at the time of retribution.  Therefore a disbelief should
not be ined even in the slightest degrec e.g., even a small
quantity of poison kills the man, ot cven 3 small debt increases
gradually (into 3 big sum) by interest. One does not forget
the harm done by the other. The observer of bad conducts
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does not remain in happiness. One falls down from the happi-
ness of men and gods as a result of one’s bad conduct. The ignorant

who is delighted in unhappiness is far better. The practiser of

the bad action has deep sufferings and feels at present the misery

of repentance and at the end the misery of unhappy birth. One "
does not get released from the fruit of the bad actions even ¥
travelling over the air and diving into the ocean, as e.g.Suvarna-
khadga chased the Buddha. Every bad action arises out of
infatuation; so the wise should not recollect it. The Stra says: |
Carelessness kills all good things like an enemy. The bad action -
is censured by all Buddhas and Bodhisattvas, Arhans, noble men

and sages who are adept in five supernormal powers. as well as .
merits and demerits. Therefore one should not commit any bad
action. We actually witness in the world persons unhappy and

of varied facial complexions affected by several worries and
sufferings as a result of the i d un-meritorious thoughts;
what is to speak of the effect of corporeal and vocal actions when

they are adhered to. It is evident from these and many other
factors thal un-meritorious actions evolve so many disadvanm

119. Three Actions Heavier and Lighter

Of the' threc actions what is heavier, whether corporeal,
vocal or mental one? Q. Some masters say: The corporeal
and vocal actions are heavier and not mental ones, because they
are invariably true, e.g. five dnantaryas are committed with the
support of the body and speech which accomplish the actions.
A person, e.g. deciding: T shall kill this being, accomplishes it
with the assistance of the body and speech. He cannot
accomplish it with his mental action alone. He can neither
procure With the mind alone the Brahmic merit of constructing
the shrine. In the absence of the body and speech mental action
has no retribution. A person, e.g. raises the thought: * I 'shall
give charity ”, but does not act upon it. He cannot have the
vow ( prapidhdna ). Amqukavwwﬁnm,
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Sangha a big donation but does not give it. He will not, then
have the merit from Sangha. In case the mental action is heavier,
he will have it. The Vinaya does not mention any mental fault
(dpatri). If the mental action is heavier, how is not there the
mental fault? The merit will be very easy for him who produces
a thought for some purpose. Who will adopt the difficult
corporeal and vocal actions leaving the easy mental one? He
will then have an inexhaustible merit. None does any help to
anybody by arousing the mind alone. The hungry and the
thirsty persons, e.g. wish to eat food and drink water and raise
no mere thought. The person wishing to acquire the merit would
arouse the meritorious thought and then acquire it. But this is
quite inappropriate. Accepting the mental action heavier, one
would fall in the hells by arousing a killing thought. What use
will be there of the good conduct so long accumulated? The
merits of its observance would be uncertain; for ome mav incur
the sin by mere arousing one sinful thought. The Sftra says:
The corporeal and vocal actions are grosser and hence one should
abandon them first, and due to that the mind gets concentrated.
When one arouses a thought for adultery, his good conduct
would diminish for the reason of adultery. Every manifest
action ( vijfiapti-karman ) is done by the body and the speech and
not by the mind. [li-talk of others depends on the vocal action
and lead: to the sin of lying. From the four factors of the sin
d it obvious that the mental action
ls not heavier. So says the Buddha: The person who cultivates
compassion ever since his birth, what un-meritorious action will
he produce or think of? Therefore, it is understood that he
produces the corporeal or vocal action alone and not the mental.
Now the author replies: Your above contention is wrong;
for, the Buddha says:
The mind is the root of Dharma,
It is the lord and the servant.
It recollects the good and the bad,
It is the speech and practice. i Y
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From this it is known that the mental action is heavier,
The corporeal and vocal actions have some distinctions as g
result of their association with the mind, c.g. superior, moderate
and inferior. In the absence of the mind other actions are non-
existent. It is from the Satra that one doing the vijilapti action
experiences invariably retribution. It is said: The three-fold
mental action alone is beneficial to seven purity-merits. These
purity-merits are the most excellent amongst the merit-wealths,
Compassion is a mental action. The Siitra says: The ‘com-
passionate heart causes retribution. A Shtra again says: Because
I have previously practised the compassion for seven years, I
shall not return to this world for seven aecons. Therefore. the
mental action is superior. That alone is capable to pervade the
whole universe. As a result of the retribution of the mental
action one has life-span for eighty thousand great acons. The
power of the mental action excels that of other actions. The
observer of the good conduct, ¢.g. giving rise to the wrong view
at his life’s end falls in the hells. The observer of the bad conduét
likewise giving rise to the right view is born amongst the gods.
So it is evident that the mental action is heavier (superior).
The Stitra says: The wrong view is the heaviest of the all sins.
It says: The person who nurses the ultra-mundane right view
never falls in the unhappy state of existence even though he is
roaming about in the world for hundred thousand of years.
The Upali Sitra says: A sage told: By one mental action ( mano-
danda) 1 shall reduce to ashes whole Nalanda just like the
Dandaka regions became forests by force of mano-danda of the
sages. Just as one enters into the Avaivartika hell on account
of impure elements that are accumulated by the mental action,
just so does he enter into Nirvana on account of pure accumulated
1 dharmas. The corp and vocal actions get matured
only because the mental action has retribution. They have.
tal acti

Tetribution in the absence of

[ %
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retribution and not vice-versa. Therefore the mental action
is understood as heavier and nol the others.

Your argument that the corporeal action, etc. are true, e.g.
five dnantaryas is wrong; for, the volition is heavier and so is its
object; thus the mental action is heavier but not so the body and
the speech. The action is true because of the mind's presence.
Just as onc enters into Saddharma-pada, *a spiritual status’
because of the mind’s strength, just so does one incur the dnartarya
sin only because of the mind’s strength. In the absence of the
mind patricide is not sinful. Therelore the body and the speech
have no such strength (as the mind). The argument on the
basis of accomplishing factors is also not good. * Accom-
plishing " means the finishing of the action. One incurs ths sin
from killing after snatching away the life and not so much at
the moment of committing the corporeal and vocal actions:
To finish the action the mind’s strength is necessarily required
and not that of the body and the speech. The statement that
there is no retribution by mere arousing a thought is not correct.
The Sttra says: One by mere arousing a strong thought, is born
as god or falls in a hell. How do you say that theie is no retirbu-
toin for ‘mental action? To say that no merc taking vow
accomplishes anything is also inappropriate. A deep meritorious
mind exceeds the merit of the charity given to the Order ( Sangha ).
Your remark that no mental fault is ( mentioned in the Vinaya )
is wrong. The moment one arouses the unmeritorious thought,
he incurs the sin. So says the Buddha: There are three sins:
corporeal, vocal and mental. Therefore, it is evident that the
saying that the mere arousing of an un meritorious mind incurs
110 sin is not established. The absence of feiters alone is Sila,
because it is difficult to maintain. One removes the grosseer sin
by means of holding fast to $ila and the finer one by means of
concentraion and others. Your further remark that the merit
mdemaitwmmbemmh-aﬁﬁriswbeuﬂmmn'm
of feeble mind give up the easier means and observe the difficult
i Am." i beart, c.g. has ‘numerous ‘and




260 SATYASIDDHISASTRA

intense merits but not so charity. Pcople having the inferior
knowledge-strength are incapable of fostering the compassionate
heart, a mental action; hence they observe charity, etc. In the
midst of various materials for worshipping like the variegated
flowers and fragrant things it is very difficult to secure a pure
mind. With regard to your remark that the merit would be
inexhaustible, we say that if the person has cnough slrcngth of
Bodhi, enli he would definitely secure an h
merit. Your contention that the mental action does neither
good nor harm to anybody is not quite good. The corporeal
and vocal actions are brought about by the mental one and hence
not important. Every benefit is governed by dwelling in a
compassionate heart; for, although the wind and rains follow
the season, the seeds are matured by virtue of compassionate
heart. At the commencement of aeon, rice etc. were spontaneous.
Every natural production came to an end when the people were
reduced to ten years of life-span. The person dwelling in the
compassion destroys all roots of demerits which create all the
turbulence and sufferings. If every living being remains in the
compassionate heart, all of them would be born in the happier
place. But not all of them wish the meritorious way of life.
The wise i do good by ion and charity and
i by mere i If men touch or fall under
shadow of the body of a person practising a compassionate
heart, they definitcly feel happy. It is, therefore, obvious that
the merit of compassion is superior to charity-giving, ctc. Yonr
criticism that nothing is gained by the long accumulated good
conduct ctc. is already replied, viz. one does good or wrong by
virtue of one’s mind’s strength. So the mental action is heavier.
Your criticism that nothing results from the long d
good conduet cte. is incorrect; for the purity of good conduct
results from the purity of the mind. The mind being impures
the conduct is too impure. It is said in the Soira on Seved
Adulteries: A man of pure conduct sccures immense
A Sotra says; What is aspired by a man of conduct
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the mind. The good conduct being pure, the mind gets pacified
and not otherwise. Your reference to the Satra to the effect
that the corporeal action, etc. are grosser, and abandoned first
is a mistake. The subtle meritorious conduct causes immense
retribution as, for cxample, the volition ( cetand) in meditaion
and trance. Your remark that the adultery thought being raised,
one’s good conduct will be damaged is also not quite good. In
whom the mental action is impure, in him, moral conduct is
also impure. When the merit and demerit are ceased the fetters
and moral conduct are ceased. Your argument that the manifest
action is accomplished by the body and speech has been generally
replied. The cessation of the corporeal and vocal actions implies
the cessation of the mental action. The former is necessarily
accomplished by the latter. The sin of violating the life that is
incurred by the four factors does not arise in the absence of the
mental action. The men in the world say that the corporeal
and vocal actions are un-meritorious, but not so the mental one.
The latter is not St ly experienced people.
The characteristics of the merit and demerit have previously been
described ( Chs. 55, 96, ctc.). Since the mental action is so
characterized, it is heavier than the other two.

120. Illumination of the Action-Cause

The $astra says: The action has been described in brief
and it is the cause of the body which is in the nature of suffering.
Hence one should suppress it. With this object in view one
should abandon the action. The cause being checked its fruit
will be checked. A shadow appears in the presence of an object-
form. It disappears in the absence of the same form. One must
make effort to abandon the action with a view to putting an
end to the suffering.

Some masters say : The body is formed from Prakrti.
Some others say: It is produced by Mahe$vara. Still some others
saymntilisfomedﬁmmmnd.;ainsameatkn?
say that it is created by the Nature. The author says: This
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point has been criticized on several grounds. Things are of
various kinds: so their causes ulso are of varied nature. We
witness, e.g. the various plants, Alaka, Sanduka and Kodrava, ete,
indicating their various sceds. But Mahesvara, and others are
not of varied nature. Therefore they arc not causes, it is 10 be
understood. The action, on the other hand, is divided into
innumerable kinds and gives rise to varied bodies. The wise
men believe in the fact that the body is formed on the basis of the
action. They constantly observe the good dharmas, charity,
good conduct, perseverance, ete. and abstain from the sinful-
acts, killing, ete. If the body is formed from the action, then
the body should be turned back. The illusive knowledge is
dispelled by the true knowledge. By dispelling of the former,
the defiling forces, desire, anger, etc. are dispelled and by dis-
pelling of this again, the action causing the highcr birth becomes
ceased; then alone the body is turned back. This will not be
possible if Isvara, ctc. are causes because these Isvara, ¢le. cannot
be made ceased. We actually witness the fruit resembling with its
cause; the rice, e.g. springs up from the rice. Likewise the
undesirable retribution results from the unmeritorious action and
the desirable retribution from the meritorious action. This,
accord is not found in the case of the causes, I$vara, etc.

‘We witness in our front that things are produced from the
actions, The people suffer the beating, ctc. on account of their
bad actions and obtain the fame, etc. on account of their good
actions. The speaker of sweet words secures the sweet retribution.
S0 it is understood that the body is adopted on account of action.

People themselves understand that things are produced
from the actions and that is the reason why they undertake the
cultivation of the field and engage themsclves in the practice of
charity-giving, ete, do not sit idle in their house wishing
their desitables from Iévara, eic. People even speaking of
Tévara, ete. as the cause resort 10-(he action and undertake the
fasting, etc. thus troubling their own bodies.  This shows that the.

s 3
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action is the cause of everything. In respect of things that
lie beyond our senses we should follow the other’s advice i.e. the
holy men’s practice and conduct. All the wise men take to the
good conduct, etc. and it follows from this that the world exists
due to the action-cause. The person who abstains from the
good conduct, efc. is not a wise man. No wise man does any
action contrary to the Dispensation. The wise men accomplish
the rddhi-potency, super-human intellectual and the created
beings only on account of observing good conduct, etc. So it is
due to action-cause. In the unhappy births, hells, etc. the hate,
bickering ( pradasa ) and others are full indicating thereby that
they are due to the hate and bickering, etc. For example,
observing the fruits at the top of a tree, people understand that
the tree is the cause of the fruit. In the unhappy places of birth
infatuation, etc. are full; this fact indicates that defilements are
their causes, because all the demerits are governed by infatuation.
Sentient beings born in the unhappy places of birth are many
and sentient beings born in the happy places of birth are a few.
We witness in the world that men engrossed in sinful actions,
killing, etc. are many and a few are those engaged in the meri-
torious actions. This proves that the practice of killing, etc.
is the cause of the unhappy births. Good men censure the killing
and do not practise it.

If they think that the killing etc. are not of bad fruit, why
do they rteject them? When in their mind any bad thought
arises, they at once check it, because they are afraid of bad
retribution, Thus it is evident that the killing etc. produce bad
retribution.  If it is not so, they may do anything at their will
thinking that this alone is quite happiness. Then the flesh-eating,
stealing and adultery: all these would form happiness. Good
men being afraid of the future sufferings avoid far away from
these sinful things. . v

By cultivating true knowledge the impure action is destroyed

nd then the body is not formed. This shows that the action is
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its root. Though Arhans have impure actions, nevertheless
they do not accumulate them on account of their cultivation of
true knowledge. Because of the knowledge about the four noble
truths the defilements in relation to (and affacting) the truths
never arise again; hence they do not become possessers of the
body. The learned person. considering thiswise, desires to
understand the four truths. This proves that the action is the
cause of the body. The cause being absent, no body is formed.
For instance, when the ground is dry and the seed is burnt no
sprout germinates. Thus, when the field of consciousness-
station is not moistured by the water of thirst and the seed of
the karman, action is burnt by the fire of true knowledge, the
sprout of the body arises no more. The learned person under-
standing this ( process ) strives to dry up the field of conscious-
ness-station and burn the seed of the action. It is, therefore,
evident that the action is the cause of the body-formation.

DEFILEMENTS
121.  Characteristics of Defilemeni, Klesa

ded

Sastra says: Actions were exp and now the d
are to be explained. The defilement (Klesa) is an activity
( Samuddcdra) of the filthy mind. Here what is a leading factor
of the continuity of the worldly life is termed filthy mind ( malina-
citta). Tts varieties are: lust, hate and infatuaton, etc. It is
also termed: Klesa, papadharma, parihani-, tirobhavana-, paritapana-,
anutapana-dharma, etc. The habitual practice and accumulation
of this filthy thought is termed latent residue amusaya and not
merely the emergence of the thought-moment is so termed. The
defilements are lust, hate, infatuation, doubt, pride and five wrong
views. Their varieties are ninety-eight latent residues ( amudaya ).

The lust otherwise called joy-happiness is three-fold. The
joy-happiness of non-beoommg (vIMam) is also termed l!lsf
So says the Sutra: Sex-thirst, b and
thirst. Nom-becoming is the abandonment, sessation. The




SAMUDAYA-SATYA SKANDHA 265

sentient beings being struck by suﬂ‘ermgs, and desmng to take
the body of aggregate think b g as

Q. Joy-happiness is characterized as feeling, not as delight-
lust ( nandi-raga). The Sttra says: joyfulness of this world and
joyfulness of the other world indicate the pleasant feeling of
this world and the pleasant feeling of other world respectively.
Again il says: sorrowfulness of this world and sorrowfulness of
the other world indicate respectively the un-pleasant feeling of
this world and the un-pleasant feeling of the other world. It is
said in the Devatdprasna: Does a man possessed of sons rejoice
with his sons? The Buddha replies: The man possessed of
sons grives with his sons; etc.

A. The lust is subordinate to the delight (nandi). So
says the Satra: Thirst is caused by fecling. In the pleasant
feeling resides the lust as residue. In the edible food there is
delight and there is lust. The delight being stopped the lust is
stopped. This shows that the lust is subordinate to joy ( priti ).
It is obvious from this Sttra: The origination-truth is the thirst-
fulness (tarsana) which denotes a desire for rebirth (punar-
bhava). 1t is characterized as a desire for plenty of gains
( vividha-lipsa ) on the basis of lust ( rdga). The desire for plenty
of gains, vividha-lipsa is the general characteristic of farsapa and
the desire for rebirth is its specific characteristic. The former
( vividha-lips@ ) i.e. desire for the water, etc. may be necessary
even for the desire-freed man; so it is not included in the samudya-
Satya. The latter, i.e. desire for rebirth is brought under the
Samudaya-Satya, origination-truth.

Q. If the thirst is also delight, nandi and the lust, raga is
also delight what is the necessity for stating: on the basis of a
lust, ete.? A. Its emerging moment is farsana, the same being
developed is lust, rdga. Hence it is said that on the basis of this
developed lust. The Sttra says: The world is addicted to delight-
fulness. So the latter is the same as the lust. In the statement
0&%:%: “ apart from the cessation, (nirodha) all others,
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lust, sorrowfulness are un-meritorious things ', the lust is delight
and sorrowfulness is hate. When hate is said to be sorrow-
fulness then the delight is also understood as lust. Therefore
amongst eighteen mind’s co-farers ( mana-upa-vicara) no defile-
ments are included but only kinds of feeling. It follows from
this that lust is subordinate ( ariga ) to delight. The desire-freed
person does not experience happiness and nor does the hate-
freed experience the misery. The infatuation-freed person too
experiences no indifferent feeling. This may be evident from
the statement made in respect of the third feeling: The world-
lings understand neither the origin of this fecling, nor its cessation,
nor its taste, fault and removal. Hence in the third feeling
there resides the latency of ignorance. These worldlings do not
understand the above five dharmas, ( origin, etc. ) and hence they,
in the third feeling, entertain constantly the latency of ignorance.
The latency of ignorance is the same as the non-knowing of the
nature of that feeling's co-farer (-upavicara). Thus the happy
and suffering mind’s co-farers pertaining to the worldlings are
the same as the lust and indignation (rdga-pratigha). The
feeling ( vedand ) is what contacts the mind for the first time.
The same being felt as enlarged is termed defilement (klesa).
The mild and inferior mind is termed feeling and the same mind
being intensified is klesa.

122. Lust-Trait ( raga-laksana )

The Sastra says: Amongst nine fetters lust related to three.
realms of existence is termed thirst. The limb of seven latent
residues ( anusaya ) is two-fold: sensual pleasure-tust and becoming-
lust. Some people conceive the notion of release towards the
two upper realms of existence. Therefore the Buddha says:
This region (a part of becoming) is Bhava, rebirth. In the -
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the Buddha says: Even in the realm of non-form ( ariipya) there
is bhava raga. The Buddha also makes it plain that even there
a subtle becoming force continues. Hence it is said separately.
In the ten un-meritorious action-paths and the four bondages the
name kdma-rdga has been (made). It is also called * desire
for other’s property "'. Five hindrances and five fetters belonging
to the lower region ( avarabhagiya) are called sensual pleasure-
craving (kdma-kdmand). Tt is a craving for five sensual
pleasures. Three un-meritorious roots are given the name
akusala-mitla-raga which means the accumulation (upacayana)
of un-meritorious roots. If this lust is active about the un-
meritorious ( dharma ), it is called akusala-raga; e.g. snatching
away of other’s property or that of the shrine or the monastery.
And when one has the lust to eat the flesh of a creature alive or
lust to commit adultery with his mother, elder and younger
sisters, the wife of one’s teacher or of the ascetic or in an improper
manner (amdrgena ), this is called (akusala-raga). When one
does not like to give away his own property, it is termed karpanya
( to be a miser ) which is no other than the lust. When one has
no any virtue ( guna) which may tempt others to speak of him
as virtuous is akusala-raga. When one has a virtue, the desire
to make others know of it is the ing of the lust, rd i

The desire to gain many things and many donations is abundant
lust, bahu-ragata. Having obtained a small donation one crayes
for a better agreeable thing, and does not rest content; this is

termed atusti, di The h towards one’s
clan, family, relatives, fame, beauly, wcalth you!h and long
life, etc. is termed mada, self- i The

lust for four-fold reverence ( satkdra) is wrmed four thirsts.

The lust is two-fold: sensual p lust and its &
lust ( upakarana-rdga). Tt is again two-fold: soul-lust and thing-
pertaining-to-the-soul-lust ( dimiya-raga). The first is condi-
tioned by the internal clements and the second by the external
ones. lnlwouppermhnsofemslemethel\muwldveondl-
tioned by the internal elements. It is again five-fold : visible-
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Tust, form-lust ( sassthana-raga ), lust for touch; lust for the
behaviour-talk, and the lust for everything. The lust for the
colour, taste, odour, sound and touch is the lust for five sensual
pleasures. The thirst that has arisen towards six touches is the
lust for the six objects. In three feelings there is a lust. In the
pleasant feeling there exist a lust for gaining it and the lust for
protecting it. In the unpleasant feeling there exist a lust for
not gaining it and a lust for avoiding it. In the feeling neither
pleasant nor unpl there exists infatuation-lust. This lust
has nine limbs (ariga). The Mahd-nidana Sitra says : Relying
upon the thirst one secks things to his liking, a man, e.g. being
distressed by certain thing secks some other thing but the happy
man does not seek. The distressed person on the other hand
seeks much. The development of the lust is seeking ( paryesana ).
At the time of seeking what is obtained, that is thirst-gain.
Relying upon the gain decision ( arises). The mental determina-
tion: * This is acceptable and that is not acceptable * is the decision.
Relying upon it is chanda-raga, wish-lust. Relying upon it
(arises ) conviction (adhyavasdya) which is an intensive and
deep wish. Relying upon it (arises) acceptance ( parigraha )
which is no other than taking up. Relying upon it (arises) \
envy and relying upon it arises well guarding. Based upon it
are resorting to the stick and resorting to the sword, elc. These
are nine limbs. The lust is again made into nine: The lust in

_AY-A:-n....L" e e

& with time, b inferior, moderate and superiok.
inferior-inferi inferi derate, and inferior-superior.
d inferi % d A and 4 P riofr,
iperior-inferi peri d and superior-superior. The .
lust has ten d limbs: For E le, one, looking at &

lovable beauty ( riipa ) murmurs in his mind that this is ( lovable
thing ), then he loves it, takes vow, recollects, declares it openly,
forgets shame, presents himself before it, becomes intoxicant and.
then mad and then dies by swooning ( miirchd-marana ).
are the characteristics of the lust.
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123.  Desire-Cause

When one cherishes a false impression in regard to an
object of the feminine beauty, form, touch or specch then he has
the 1-pl lust ( kai aga). It arises when the doors
of the eye, ear, etc. are not guarded. It also arises from the food
when it is more than enough: or on the acquaintance of feminine
form, or due to experience of the ( worldly ) pleasures ( sukhdni )
or through infatuation. The sensual pleasure-lust arises on
account of cherishing a false notion of pure in regard to impure
thing as well as a defective understanding. For example, a
bleached cloth becomes very well dirty. That lust arises by
force of co-dwelling with the men full of Iust. A man having
raised a false notion of the body, etc. that are formed of the four
great elements, becomes carried away by the sensual pleasures
like the flowers unstringed together, etc. If one does not cultivate
the meritorious act on account of idleness, then the lust gets
opportunity ( to enter in him ). Frequenting the places unworthy
of visiting e.g. houses of hetaera, wine-dealers and butchers,
efc. one becomes overwhelmed by the lust. Vulture and crow
are examples. For him who looks at impure ( part of the body )
and does not check its mental picture ( alambana ) the sensual
pleasure-lust develops in a great speed. The latent residuc of
lust is accomplished on account of constant development of
sensual pleasure-lust for long time. Then it is liable to easily
arousing. One, being pleased with the object of feminine beauty
forms a (suitable ) concept (nimitta) and keeps on a definite
thought thereof ( pariccheda). To form a concept means:
grasping conceptual things ( nimitia) like the feminine-feet, hands,
face, eye, speech, smile, angle of eye-glance, weeping and teers,
ctc. The definite thought-grasping means a ive thought
of the specific forms of woman and man. A man of the recollect-
ing thought ( anusmarana-vikalpa) so kept on arouses a sensual
pleasure-lust. A man of feeble investigating thought runs after
the conceptual object ( alambana ) but does not control it. Then
sensual - pleasure-lust arises in him: A man of the sensual

4
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pleasure-ust aroused feels its impact, and does not give it up;
then it gradually increases and raises it 10 a higher degree from
its lower degree and vice-versa.

It arises in him who knows its taste only and not its
disadvantage. It arises due to season like autumn, summer, etc.
and due to a particular place, ¢.g. a place where the sex-inter-
course is several times practised; and due to bodily status; e.g
perfectly healthy and wealthy youth, and due to bodily strength
e.g. from drink and elixir, etc. It arises in him who has acquired
beautiful five sensual pleasures Jike a lake full of flowers,
a garden, a well and oblong pond of pleasant and pure water,
newly formed cloud, lightning, fragrant breeze, and fan, etc. and
who is listening to sweet voice of the birds, melodious jingles of
woman's ornaments and poctical speeches ( subhdsita), etec.
It arises also duc to action; a pure donor, e.g. rejoices in pure
five sensual pleasures whereas a sinner in the impure ones, It
arises due to genus; e.g. a man likes a man. It arises due to
extreme to some inality ( prajiiapti ), a person,
c.g. internally man and externally woman adorned with feminine
dress and speech. It arises in him who has not acquired a con-
centrated mind and is looking at a sentient being in the internal
and the visible (rapa), etc. in the external. One whose lust-
residue is not destroyed and the thirst-condition appears in his
front, a false impression arises in him. Thus the sensual
pleasure-lust arises by means of conditions above stated and others.

124.  Blemishes of the Desire ( Kama )

The sensual pleasure-lust is really misery ( duhkha ). The
worldlings through perversion conceive in it a false notion of happi-
ness. The wise man, however, looks at it as misery and hence
abandons it. There is no contentment in clinging to the sensual

drinking wine, e.g. i craving for it, and on
account of its increase none becomes happy. The un-meritorious
actions are accumulated on'account of clinging to the sensual
¢ The sword and arrow, etc. are employed on account

il o
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of the sensual pleasures. The Stira says: The sensual pleasure,
kdma is sinful, inferior and hardly abandonable, lighter than the
grosser malevolence. Kdma is the cause of rebirth. Relying
upon the thirst the body is formed. It says: The thirst is the
cause of unrest. ( The Stra ) says: O Monks, consider why are
these sufferings and understand them as caused by the body,
which is also the cause of the thirst. (The Sotra ) says: In the
edible food, O Monks, there is delight, there is lust and con-
sciousness is situated herein. It is understood that the thirst is
conditioning factor of body-experience. This lust always is
operative in the impure thing, like woman, etc. The body and
the mind of the woman are impure and create suffering by stinging
like a scorpion, etc. etc......,

A man of sensual pleasure-thirst experiences all sufferings
for the sake of pleasure, viz. suffering at the time of acquiring,
at the time of protection, and at the time of enjoyment; the
examples are: agriculture, trade, war, royal service and labour,
etc. The Buddha says: The sensual pleasure-thirst has five
disad ges: Many sufferings with a little taste, kindling of
fetters, discontentment until death, censure by the wise and non-

plishing without ing to un-meritorious actions. Asa
result of this Just the sentient beings move along with the stream
of the worldly life and drift away from the Nirvipa. From these
said innumerable blemishes and others, it is clear that the body
is much more defective.

The defiling forces are formed on the basis of lust. The
thirst residue being d out one fr 1} i
sufferings; a poisonous tree, e.g. being un-cut down kills the
person. The Sotra says: The sensual pleasure-thirst is a bondage.
Just as a black-white cow, though un-bound by herself is, h &
bound with the rope, just so is the eye not tied to the visible and
the visible not tied to the cye; the sensual neverthe-
less is tied to it. Being supported by this bondage one does
get releascd. The Stra says: No previous end is known to the
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sentient beings who have ignorance-hindrance and the thirst-
fetters and who are running and moving about in the whirlpool
of the worldly existence. [t says: By abandonmg the lust, the
matter, elc. upto ious are d. This lust is
band i by lation on imper etc. When it is
abandoned, the mind gets released. The lust for rijpa being
abandoned, the riipa, matter is abandoned. The matter, etc.
upto consciousness being absent the suffering is ceased. There-
fore the sensual ples lust is a strong bond

1t is comparable to a thief; men do not view it bad. Ttis
extremely unmeritorious as it comes from the sweet face. The
sentient beings are engrossed in the sensual pleasure-lust with a
delightful heart; the mosquito, white ants and all other beings too
are engaged in eating the food and having sex-intercourse. The
sensual pleasure-lust binds the men’s mind with various factors,
viz. concepts of the mother, father, sister, wife and wealth, etc.
The sentient beings having the mind hindered by the sensual
pleasure-lust for the food and the sex-intercourse, etc. take rebirth.
The person having lust for the meditation and trance is born in
the higher region of existence. This sensual pleasure-lust makes
them meet together. The people are of different taste. They
meet together on account of their lust; the dry sands, e.g. are
cemented together by means of water. They think the sensual
pleasure-thirst as tasteful in the worldly life. It is said to be &
conviction of the taste towards the ripas when the happiness
and joyfulness arise on the basis of the visible, rijpa. In the
absence of lust no sense of tastz exists and in the absence of the
latter one abandons quickly the worldly life. The sensual
pleasures-lust i lsanmmy to the final release. Since men are attached:
o the 1 iness and to the meditation and tranee.
as happiness, the final release for them becomes an unhappy event:
The abandonment of lust-factors ( rdganiga ) turns to be lnwlﬂ"‘"
Itis said: One who is freed from the lust, experiences
happiness. It says: The person who wishes to gain the ultimate’
happiness, should abandon all the sensual pleasures and b¥:
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abandoning them one gains the ulti and h
The person wishing the great happiness, should do away with the
trifling one, and by doing so, he gains illimitable happiness.

This sensual pleasure-lust kills good dharma: for no man of
extreme lust respects good conduct, caste, moral code, proper
behaviours and fame, nor does he take any advice, or perceive
any disadvantage. Nor does he consider any merit and demerit.
He does not understand what is ugly and what is beautiful like
a mad man. Nor does he look at the gain of wealth like the blind.
The Sutra says: The sensual pleasure-lust does not view the
benefit; nor does it understand the dharma like an ignorant.

The Sotra again says:

The sensual pleasure-lust is the ocean endless,

fathomless and possessed of waves, whirl-pool, cruel

creatures and demons.

Likewise all ditches are impossible to cross over by man.
The person having the boat of pure conduct and right view,
The navigator being the Buddha who guides through a
good path

The man of prescribed meditation crosses it over then.

None has so much of taste of the conceptual thought in respect
of defiling factors as a man of the sensual pleasure-lust has. This
is very difficult to abandon. So says the Sutra: Two things are
hardly abandonable: Hope for gain and hope for life.

The characteristics of the person imbued with the sensual
pl lust are: He is delighted in the beauty of woman,
fragrance of flower, garlands, dance, music, visiting the house of
heteam, wine-party, havm keen interest in the big assembly or

and of ) dharma, plesed in love-

enraged, easily enjoyable, hm;pn«ﬂlylnenifuuua.m
gbodyhmy , and struck by disease now and then much attached
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to his own body. These and others are his characteristics tied by
a natural bondage, and hence are difficult to abandon. All these
sensual pleasures are extreme miseries. What is desired by
the lust is necessarily separable and due to separation sorrowful-
ness necessarily ensues. The Buddha has censured this sensual
pleasure-lust comparing it with several similes, viz. serpent,
arrow, sword, burning touch, enemy, an internal thief, well
grounded root, mire, obstacle, arrow pierced deep into the heart,
etc.etc. Thus, because of the above and other innumerable and
i ble disad the sensual pleasure-lusi should be

abandoned.
125.  Abandonment of Lust
How could it be abandoned? One can check it by means
of meditating on it as impure and abandon it by meditating on
it as impermanent, etc. The person knowing everything as
impermanent cherishes no sensual pleasure-lust. So says the
Sitra. The idea of imper being itated and ad:
cuts all the sensual pleasure-lust, all the visible-lust, all becoming-
lust, all ignorance and all self-pride. The person realizing the
world as suffering, and cause of suffering abandons this lust.
Recollecting that he has to experience birth, old age, disease,
and death, one abandons this lust. The pure happiness being
secured, the impure one is given up, as the first dhydna being 4
btained the sensual pl thirst is abandoned. A realizer of
the disadvantage of the sensual pleasures abandons them. By
developing the wisdom of a man of much listening ( bahusruta)
one abandons the lust, for the knowledge is in the nature of
destroying the defilement. The lust for sensual pleasures is
abandoned by a man who is accomplished in the factors of merit,
viz. purity of conduct and other concentration-instruments.
This will be detailed in the section on the path-truth (chs.
“181-184). The means are the knowledge of ripa, and dharma,
“et¢. The Buddha is physician. His foll are the 3
farers. Good law is medicine. = The purgative ( virecana) is the
practice of the prescribed actions. Then the disease of (the
“sensual ‘subsides, ot il
<
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Q. The Sotra says: Put out your lust by meditating upon
foul things. But you say that one should meditate on the foul
object and impermanence as well. A. All teachings of the
Buddha are destroying factors of the defilements. Nevertheless,
each one has some special force. At first the lust is set aside
through meditation upon the foul object and then it is destroyed
through the impermanence-meditation. The grosser lust is

d through the foul-meditation: this is well-k to all.
The subtler lust is removed through the impermanence ( medita-
tion). Only in this single Stitra it is said in such fashion; in many
other Sitras other removing factors are also stated. In the
presence of these factors the sensual pleasure-lust is abandoned.

126. Malevolence ( Vyapdda )

The S$astra says: Ill-will is characterized as hate. The
person who hates is desirous of doing harm, and designs to inflict
on others, beating, binding and killing. He wishes completely to
avoid ( his enemy’s ) sight. This hate is termed pratigha, meaning
a heavier hate. A person hating ( others ) wishes to censure and
beat others with stick: This is termed vihirisd, moderate form of
hate. Some hater does not like to avoid but simply hates e.g.
his wife and sons ctc. This his hate is termed krodha, an inferior
form of hate. Some hater is always possessed of defiled and
disturbed thought; this hate is called mraksa, immatured mental
faculty. Some hater not abandoning something bad that is kept
in his mind wishes again ( his enemy ) an (unpleasant ) retribution;
this is called upandha; matured mental faculty. A hater noticing
(a provocative ) incident wishes not to abandon it for several
reasons, like a lion which crosses over the river after picking up
a conceptual object ( nimitta ) and never parts with it until death.
This is called praddsa i.e. dgraha. A hater watching another
man who gains some benefit arouses envy in his mind. This is
irgyd, jealousy. Some hater is always pleased in quarrel and
becomes aggressive in his speech and thought: this is sanrarbha,

iie. enraged quarrel. A hater, in spite of being instructed in the
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good conduct by a teacher, acts in reverse of the advice. This is
dvesa, ie. cruelty (kraurya). Some hater, on others obtaining
some pl and desirable object, b perturbed in mind;
this is aksanti, i.c. impatience. A hater, having a rough speech
and always being indulged in brow-beating, does not join the
conversation with a full heart, this is apakirti, i.c. inattenti
mind. A hater is engr d always in reproving his co-d 3
this is asauratya, i.e. non-subdued. A hater, being affected by
worries of the body, speech and mind ( likes ) 1o be of enough
training. This is jigisa, i.e. touch of worries. A hater is always
pleased in expressing blames and also pleased in the despised
object; this is fodanata, i.e. censure.

This hate is two-fold: one is related to a sentient being and
the other related to the non-sentient being. The former is a
heavier sin, and becomes into nine: superior, moderate and
inferior (dividing each one of these again into three). It is
divided into nine taking into consideration the nine defilements.
Hate without an object forms the tenth. This is the characteristic
of hate.

Hate arises from the heart-rending miseries and
worries. Malevolence ( vydpdda ) arises on account of perverted
knowledge of the nature of unpleasant feelings or from reproach,
hurting and beating, etc. or, from the fact of co-dwelling with the
wicked person, like soldier, hunter, etc. or by virtue of meagre
knowledge, or from the contact with soldier, hunter. or from the
recollecting of other’s faults, or duc to age-period as of the ten
years old youth, or due to genus, as of the serpents, or due to |
locality as in the country of Kanyakubja or due to an adversity
to the already existing lust-producing factor and due to many
other factors. .

51
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of charity, good conducl and perseverance which are born of
compassion; for, it i The action born of
hate makes every heart burning at the end. A person of hate,
having no mercy, is termed cruel, cdndala. The men being
distressed always are again oppressed by hate, like the salt poured
into the wound. The Buddha says: A man imbued with hate is
despicable, dwarf in form, agitated in mind, timid and un-belicv-
able by the people.

The characteristics of malevolent man: he is arrogant in
his speech and mind, inattentive, un-approachable as a result
of his brow-beating behavnour havmg an ugly facial complexion,
easily ble, deligh in 1 and ill-wishing,
pleased in quarrel, putting on ornaments and weapons, siding
with bad friends, hating good men, contemplating on the untruth
in order to threaten the people, and having little shame and
modesty. These characteristics cause displeasure to others.

By cultivating constantly compassion, joy and tranquillity
the hate is abandoned. It disappears in him who gains the true
knowledge. It is abandoned on account of perseverance. The
person who endures the sufferings of others’ insult acquires the
merits of good actions. He who remains habitually in perse-
verance is termed S ascetic. Py is the first
gate of marga-satya. Therefore a man of ascetic duty even while
he is enraged, has no retribution of his rage; while scolding, he
has no retribution, while beating, he has no retribution.
This pel is the ch istic nature of the ascetic. The
person who is monk in garb and gesture, but behaves differently
and pursues hate in mind is not fit for release. The dweller in
perseverance accomplishes his own benefit. The hater wishing
to hurt others hurts himself. The bad actions that are directed
against others result in hurting one’s self by several thousand
times. Therefore it is understood that the hate causes a great
down-fall to one’s self. The wise wishing to accomplish his own
benefit, and not causing any harm to others, should practise
perseverance.
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Q. Who is capable of bearing the brunt of scoldmg?

A. The person who medi on imper and
that everything is momentary, the “scolder and the victim of
scolding are all momentary arouscs hate towards none. The
person who perseveres through correctly practising the Sunyaw-
citta, notion of voidness considers thus: when things are really
void, who is the abuser and who is its victim. If it is true, it
should be endured; I am really guilty, and others speak the truth;
why should I hate them? If it js untrue, others themselves will
acquire the sin of speaking untruth, why should I hate them?
Hearing the unhappy abuse one should consider thus: All ths
men are ecxperiencing their own action-fruits. [ previously
committed this abusing act and I am now experiencing its fruit
in return,, why do I hate it? Hearing the abuse onc should
attribute its fault to oneself. T experience this body due to my
own action, the body is the victim of abuse and hence it should
be endured. The dweller in perseverance should think thus:
Things are dependently originated; this abusing act is heard by
the auditory i i and the
sound, etc. Here two factors are in my person and the only one,
¥ the sound in the other. Thus the factors of the sin are many in
me, why do I hate it? Because I grasp the conceptual idea
(nimitta) of this sound, sorrowfulness and worries are
experienced; hence I am alone guilty. A man of perseverance
does not make others guilty; for, these sins of hate, etc. are not
of the sentient beings. They are not controllers of the sins, 8
their mind is agitated by the disease. A ghost-magician, e.g
being (Hmnupd to drive away the ghost hates only the ghost
and not the patient. The person intercsted in a  spiritual
vour 'ibw) takes delight in accumulation of meritorious
' he does not count others' (futile) talks.
the Buddhas and the holy order he does not realize
Wﬂ. Brahmanas and others abuse very mueh
tama); ‘they also direct their ill-speaking 0
others; what to speak of us having a meagre
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One should again contemplate thus: The people arc imbued
with demerits and act bitterly even without caring for their life;
what is to speak of the abuse? He should again contemplate
thus: The sense that there is no suffering for me by censure, etc.
should be endured as the Buddha advised his disciples: Even if
the body is cut into pieces by the saw, the painful fecling must be
endured; what is to speak of the censure? The person acting
thiswise gets disgusted with the worldly existence. Being aware of
his deep and definite disgust towards the abuse that is made, one
regards good action and disregards the bad one. Understanding
that non-endurance of the abuse causes finally the experience
of sufferings. one experiences even a greater abuse lest he may
fall in the hells. Out of shame and shyness, he thinks: I am
disciple of the great man, Buddha and treading on the path of
Nirvana and hence how can I raise the corporeal and vocal actions
that are unworthy of doing. It is heard that the power of
perseverance was gained by the Boddhisattvas and Sakra and
others who were practising the perseverance. Therefore, perse-
verance must be observed.

127.  Nescience ( Avidya)

The Sastra says: To pursue nominalism is nescience. The
worldlings follow the soul-terminology. There is no soul in
fact, nor is there anything pertaining to the soul. Conglomera-
tion of several things alone is spoken of as the soul in empirical
world. The worldlings cherish the idea of the soul due to non-
discerning knowledge; this is nothing but nescience.

The Buddha in a Sutra says: Non-knowing of the past
limit, etc. is nescience, because many are * illusioned * in respect
of the past limit, etc. Therefore he says that non-knowing of
that is mescience, The Shtra explains knowledge: Knowing of
anything is knowledge. The matter is impermanent—to know
this as it is, is knowledge; feeling, idea, formation and conscious-
ness are impermanent—to know them as they are is knowledge,
Nescience is a false knowledge, reverse of the true knowledge
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(vidyd). Thus non-knowing of things as they are is avidyg,
nescience.

Q. If non-knowing is nescience, the tree and the stone,
etc. will be avidyd as they have no knowledge of things as they
are ( -yathabhiita-vidya). A. But the tree, etc. having no mind,
do not discriminate the past limit, etc. Avidya, however, does so.
It is not mere non-entity (abhdva-matra), but it is a false and
perverse knowledge of pudgala, soul in regard to the five aggregates
of elemens. It is comparable to an illusion of gold at the sight
of a piece of the copper pot. If it is a non-entity, how could it
be a conditioning factor to the formation, sanskdra? Avidya is
accepted in its own trait and not as contingent on other things.
Akusala, un-meritorious is said in its own character and not as
xpressive of an ind i A granary, e.g. though it is in
@ human form is said to be non-human, apurusa, because it has no
human movement (gati). Likewise nescience, avidyd, though
discriminating, does not discern things as they are. The tree and
the stone, are not of that nature.

Q. Why does avidya not indicate something other than
itself? e.g. aripa is something non-material, etc.? A. Some-
this principle is accepted. But in the case of akusala, un-
, ete. it is not accepted. Q. Some masters say:
s non-existence of vidyd as the darkness is the non-existence
ht. A. People speak of it in two ways: it is a naﬂ-
and sometimes it is the false and pe
Examples for the former is the blind person
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be a man of avidya and he will not be Arhan. Therefore, it is
understood that there is hing separate ch ized as
avidyd, which is a false and perverse mind.

All other defilements (klesa) are constituents of this
avidyd; because they all are in the nature of false and perverse
conduct and behaviour, They are the mind’s obscurations of
men, and in the form of blind darkness; so it says: A man of the
sensual pleasure-lust does not look into dharma, nor into the merit.

Partaker of that pl is an embodi of blind dark

So are the anger and inf: i All the defil are pro-
ductive of formations. So says the Siitra: Avidyd-conditioned are
formati sk . Therefore all the defi are avidyd.

Tt persists always in him who does not understand sinyatd and a
man of no Sanyard-vision has also a perverse vidyd, knowledge.

The genesis of avidya: Tt arises to him who contemplates
on the wrong cause after having heard it. It arises thus: There is
substance, there is a whole ( avayavin ), there is a cir; things are
not momentary, there is no rebirth, the sound and the soul are
permanent, the tree and herbs are of cerand, mind: from this and
other perverted understanding avidyd arises. It arises when there
are four bad factors present: (1) acquaintance with bad friends,
(2) listening to wrong dharma, (3) wrong conception ( mithyd-

kara), (4) wrong-activities (mithyd dacara) and-
others. The wrong conception is synonym of avidyd. On look-
ing at a man the idea of the purusa arises immediately and then
arises conviction ( nifcaya ) and hence it is termed avidya. These
two things being respectively of the first and the second moment
arise as mutually conditioned just as the fruit comes from the
tree and the latter from the former.

Blemishes of avidya: All the calamities and worries are
governed by avidya: for, from it arise the defilements, lust, etc.
From them arises bad action; therefrom the expereince of the
body and from are ined different cal i andvmnﬁ
So says the Sttra: This body has reached to the worldling who is
836
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covered with avidya and assomalcd with thirst. 11'|e Siritha-
ndda Sitra says: day are thirst di d. The
stanza says:

All the un-happy states in this world and eclsewhere

are rooted in avidyd and developed by the desire and greed,

The worldlings experience as pleasure these five aggregates
which are impure, impermanent, miserable, soulless and void.
The wise men experience them as great miseries. Thus havinga
right understanding ( kdra) they abandon them. The
Stitra says: The notion of the soul is a wrong perversion—one
understanding this has no more avidya. Hence the bondage is
conditioned by avidya and the release is conditioned by vidyd,
The people, by force of avidya and on account of attachment to
a meagre taste do not notice many defects. Just like moths L
( Salabha) fall into the fire or the fish swallow the bait, just so
do the sentient beings covetous of the immediate meagre taste
not notice its many defects. Having the wrong view raised by
( the study of ) the treatises of heretics, men say that there exist
no merit, etc.; this is avidyd. The path of bad men is the cause
of demerits and such cause is all avidyd. Men fall into the hells
on account of actions committed with wrong view which arises
by avidya. The Buddha is the world-honoured, omniscient,
teacher of the three worlds, pure in his conduct, and trained by
Aryas, elc.; this the heretics do not distinctly understand justas
the blind m disregards a valuable jewel.

W
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and not by lust (rdga), etc. In the mind of lust there is no
anger and in the mind of anger there is no lust. But avidyd
exists in every mind. Amongst klesas, avidyd is most powerful.
So says the SOtra: avidyd is sinner, heavier, and hardly abandon-
able. It is the root of twelve niddnas, causal links. In its absence
the actions are not ] Arhan ins no notion
of the soul and hence accumulates no actions; on account of
this ( knowledge ) the causal links, consciousness, etc. donot come
into play again. This proves that avidya is the root of all
sufferings.

It is visible to us that there is attachment to this impure
body and a notion of about the i Just
as the closed empty fist is tempting the children; the magic
exhibits the mud as gold to the ignorants, just so are the ordinary
men governed by their sins and tempted by terminology; and men,
having looked at the impure thing become duped by it. The
mental states arc momentary and arise on account of grasping con-
ceptualideas ( nimitta ). They form that idea about the momentary
matter through infatuation. So is the case with the sound, etc.
Therefore it is hardly abandonable. Thesc are the blemishes.

The characteristics of the person imbued with avidya are:—
The person moves fearless in a dreadful place and joyless in a
good place, hater of good men; friend of bad people, takes a
wrong view of things, unfavourable to his good friend, takes
interest in useless things, having little shyness, not doubts
anything, not pleases others as well as oneself, not serviceable
to others as well as to oneself and roams about with a dirty cloth,
walks in the impure and dark place avoiding the good one, boasts
himself, takes pleasure in speaking others lightly, does not under-

stand the ad as ge and the d as dis-
advantage, impure not liable to release, dull in conversation,
joyful in displaying anger, and hypocrisy, takes other's advice in

a perverse manner, practises difficult things, acquim.what is
uﬁlvmbh,mmmdwhnpmdvhmumw
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and reverses what is understood; these and other characteristics
are governed by avidyd. It should therefore be abandoned.

One, cultivating the true knowledge abandons avidya.

Q. Truc knowledge is the knowledge of aggregates, elements and

bases, etc. Why does the Sttra say: Dependent Origination ot

its meditation is the remedy for avidya? A. Heretics
*jllusioned * in respect of the ultimate causc say that God

(Tévara ) etc. are causes of the world. They, being * illusioned *

also in respect of true nature of things declare that there is the

substance and there is one whole ( avayavin), etc. The person,
cultivating the meditation on the Dependent Origination and

true knowledge abandons it. Only the Dependent Origination

is the remedy. Why it is said two things? It is said with a

view to including the other, the knowledge; that is to say: one

cultivating the knowledge of aggregates, etc. also abandons it

The heavier avidyd is the wrong view alone which is to b2

doned by the Dependent Ori i So are the lust and

B hate (to be abandoned by the same). The ordinary men are,
- in the majority, ‘illusioned * in respect of the term, ghata.
| The person hearing the term ghafa doubts in his mind whether
L ghata is only the colour, etc. or it is something different from
them, and doubts likewise whether purusa is only the five
aggregates or he is something different from them. The person
of concentrated mind does not fall into two ends of eternalism and
nihilism, viz. the body and the soul are the same or different.
The person who understands that the pot is originated dependently
and in the nature of colour, taste, odour and touch and also
understands that purusa is the same as the five
W&Wbemofthcwordwhwhommm

t So says the Devatdpariprccha Sitra :

5 are rolling on. Dol
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Again it is said: One witnessing the origin of the world
abandons the wrong view of nihilism, and one witnessing its
destruction abandons the wrong view of eternalism. It says:
They speak inuity of sariskaras, el I forces as the worldly
life-continuum of five aggregates. And these defects of
ignorance are suppressed by meditation upon the Dependent
Origination. The Stra again says: One witnessing the Dependent
origination witnesses dharma, and one witnessing dharma witnessss
the Buddha. And one who abandons the doubt born of the
word, witnesses the Buddha in his true form with no other man’s
aid. Therefore avidyd is destroyed by means of true
knowledge and true knowledge is gained by rightly understanding
the Dependent origination. It is said briefly in the Caturasiti-
dharma-skandha: Whichever is wisdom all that is the dispeller
of avidya. The knowledge of Dependent origination destroys
avidpa which is the root-cause of all defilements.

128. Pride ( mana)

Exalting oneself by a false idea (mithyd-citta) is mana.
It is manifold. Mana is exalting an inferior self. The sense of
equality amongst the equals is also regarded as mana, for the
soul-idea is persisting there. Exalting oneself as high amongst
the equals is mahamana. Exalting oneself as high amongst the
superiors is abhimana. The grasp of the soul-idea on five groups
of elements is asmimana. This is two-fold: one is to display the
soul-idea and the other is the reverse of it. The first is when the
ordinary men have the sense of the soul in this fashion: the matter
is the soul; something possessed of the matter is the soul; in the
soul there is the matter and in the matter there is the soul. The
same formula is repcated in the case of the feeling, etc. upto
consciousness. Thus nimirta, soul-idea is displayed in twenty
kinds. The second asmimdna is noticeable in the trainees
($aiksa). So says the elder Ksemaka; I do not say, O friend,
that I am the matter, feeling, idea, saritskaras and consciousness.
Noraonaylamelsewhmfmm(lhsmmr,ew ) but on the
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five aggregates, O friend, I have mana that I am, chanda that 1 am,
anu$aya that [ am ! d.  This is imdna ( not dis-
playing the soul-idea, nimitta ).

When a person, not having secured the fruit of the stream-
winner says that he has secured it, that is adhimana. On obtain-
ing a small taste in practising the dhyana, one dispels some fetters
and for this reason it becomes mdna. By virtue of the wisdom of
listening and thinking ( Sruta-cintdmaya-prajnd ) one approaches a
spiritual teacher, becomes delightful in spiritual activities, and
having understood a bit the real characteristics of five groups of
elements baibours therein the notion of the fruit of the stream-
winner. This is adhimana.

Its blemishes are: It culminates in an ultimate sorrowfulness
and worries. So says the Sttra: When an ascetic says: I have
dispelled doubt and obtained the path, in his presence one should
say that the Dependent Origination is very deep and transcendental
law. If that ascetic has really not obtained the path, then, hearing
this deep. dharma he raises repentance-worry. Therefore one
should with all effort cut off Adhimana. Towards a man of

dhiména, though the Buddhas are ionate, they avoid him
far off and do not initiate him in Dharma. Therefore it shoukd
be cut off. A man of adhimdna remains in a perverse vision of
dharma; hence he has no real character of virtue. A
merchant, ¢.g. entering into a deep sea is interested in false gems.
Likewise this asomc entering into the sea of the Buddha’s dis-
and ining a small dhyana-pl raises in it &
sense of true path. He at the end of his life does not realize the
path. - Therefore one should scarch for the true and absolute

ses the infatuation as he has a false sense of gain while be
gained it.  One. shouhnoldeeelve oneself and hence he
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When some person having no characters ( guna) exalts himself
as having them, this is termed mithyd-mana. Through unmeri-
torious actions to exalt oneself high is also mithyd-bhimana.
When one shows disrespect towards a good and honourable
person in his absence, it is wuddhata-mana; etc. These are
characteristics of mana, pride.

Genesis of the pride: It arises to those who do not under-
stand the true characteristics of the five aggregates of elements.
So says the Stra: Those Sramanas and Brahmanas regard them-
selves as superior on account of their impermanent material
frame to others who are equal or inferior. How is this? It is
simply through non-vision of things as they are. The pride does
not arise for those who understand the true characteristics of the
aggregates. The person, cultivating the recollection of the body
has not the pride: the cow, e.g. is cruel due to its horn. When it
is removed it is no more cruel. This body is impure and the
impurities are oozing out from their nine holes. Which wise man
would think towards this body: T am superior? The wise man
understands that every person, whether he is poor or rich, respect-
able or despicable, all is constituted of bone, flesh, sinew, vein,
etc.; affected by birth, old age, disease, death etc. and possessed
of lust, anger, merit and demerit, etc. and partaker in the hells
and other unhappy places; how can he arouse the pride? The
external things and internal mind are all originated dependently
and momentary—a person aware of this fact has no pride. The
person cultivating the mind's concentration has no pride. It
arises only when there is a conceptual object (nimitta). The
wise man does not have pride when he has good conduct, etc.;
for the good conduct, etc. are of all defiling n
Which wise man would arouse pride in rep:dnt:dlm-exisux
things? The pri is ceased in the person who itates on

h "p:?e', etc.; which wise man would
arouse it on account of things thal are impermanent, suffering
and impure ? ‘ e
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Blemishes of the pride: The body is brought out from the
pride and from the body the suffering is experienced. So says
the Buddha: When I was a student ( mdnavaka ) T did not unders
stand the characteristics of the pride. The sense of ‘1’ is an
expression of the feeling. It would arise relating to something
else; becuase all other forms of pride are not destroyed. All
the defiling elements are accompanying the grasp of conceptual
things (nimittagraha). The sense of “I° is the grossest of all
concepts (nimitra). Therefore it is understood that body comes
from the pride. It pertains to infatuation: for, one, seeing rijpa
with the eye says T witness it ™. Tt arises improperly ( anityd);
for. all the world is impermanent, non-soul, and suffering. From
this how could the pride arise? Therefore, lust, hatz and infatua-
tion are improprieties. The action that is arisen from the pride
is very cruel and heavy. The action that is arisen from the lust
is not s0. The lust and others are increased by the strength of
pride. The pride of clan, etc. obtained through this lust is much
more increased. Due to asmimana self-pride the inferior family
(nicakula ) springs up and also one is born amongst lion, tiger,
and wolf. For the same cause a man falls in the hells. The
pride has this and other innumerable blemishes.

The characteristics of a man filled with the pride: This man

is of assumed bravery, hardly conversationable, having an ill-

respecting mind, fearless, delighted in his capricious acting, hardly
hiiself oasting: which P g

in the ill-talk of others. These are his blemishes which are hardly

suppressible. Therefore a man of right knowledge should not

|2 indulge in them. This pride acts as a hurdle to all vxmm

A 129. Doubt ( Vicikirsa ) i
: m!ﬁhm Doubt is indecision about whether there is'
“um;w&h%mmtmdmmmnm-ﬁ'
whather there are three jewels or not. suvatil
Qs mwmmmmmms-mm
jnbmnliweofmxdwhethanuamofﬂ
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kokila bird, about the bee whether it is a bee or a jam-fruit, etc.
These factors of doubt are causes of the visual consciousness,
About sound a doubi may arise whether it is of peacock or
an imitative sound of a man. About the odour it may arise
whether the odour is of lotus, or of some other thing. About
the taste also it may arise whether the taste is of some flesh or
of some other thing. Doubt may arise about the touch whethcr
it is of fresh yarn or of bleached one.
ness causes several kinds of doubts, VIZ whether this thing is in
of sub or it is i of simply gunas,
chdracler, and whether there is the soul or no soul. Are the
above said doubts also ( brought under the category of ) klesas?

A. The doubts whether it is post or it is a person, etc.
are not defilements; for they do not cause rebirth and may arise
for the persons freed from dsrasvas, intoxicants.

The doubt arises from perceiving, hearing and under

things of two contradictory characteristics. When one has saen
previously ( elsewhere ) both the post and the person and then
sees from distance some object resembling the person, etc. at
that time he doubts whether it is a post or a person. Other
examples are to be explained suitably. Hearing in two ways
the merit and the demerit, and then he hears the reverse of it,
at that time he doubts. When one understands that cloud raining,
the river is full, and that the river is full also as a result of its dam
being demolished, at this moment he doubts. When the cloud
is ready to rain, the ants move carrying their tiny eggs. A man
while digging the carth, can see the ants carrying the tiny eggs.
The peacock produces its sound and some person also can produce
the peacock-sound by imitation. Certain object is visible, e.g.
pitcher; certain ( imaginary ) is invisible, e.g. fire-brand. Certain
object is invisible, e.g. the root of the trée under the ground or
under the water. Certain is non-objeet and invisible, e.g. second
head, third arm, ctc. etc. These are examples of doubts arising
fm seeing, hearing and understanding.
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The doubt arises also from a careless sight, e.g. eight factors:
very distance, etc. It arises on account of two-fold belief:
one says there is another world ( paraloka ): another says there'js
none. - Both these men being believable, doubt arises. On g
disputed thing doubt arises until one does not notice its distinet
characteristic and it subsides the moment its distinct characteristic
is noticed. It is dispelled by a definitc knowledge of what is
scen, heard, or understood. The person who perceives in hu
own body the true characteristics of things in accordance with
the dispensation of the Buddha b of pletely dispelled
doubts. The Bodhisativa, e.g. sitting in the seat of Bodhi
declates: I shall realize by my own effort the deep dharma as
obtained by Brihmanas™ and having true knowledge-vision
( jAdna-daréana ) into the causal factors he becomes of the

d doubt-net. Or it is aband: be!hepcrsonthrougﬁ

reasoning and wisdom; e.g. a wise man determines after
and understanding the dependent origination of things that the
world ( sarsdra) is beginningless, etc.

Its blam:hes’ The person filled with doubt does nﬂ
dane and ult d: A person of
dnubt can‘?ot under(ake any task. The Sitra says: The doubt
| weed; e.g. When in the field full of weeds, no other
| um’ul plants germinate; what would be the case with the rice
| andthehkeplants Likewise, the mind smothered by the doubt
| is unable to become steady on ordinary things, what is to speak
of the right concentration® The Buddha again says: The doubt
is a heap of darkness. It is three-fold: past, future and present.
The heap ofdulmm(doubt ) is the bmhplmc of the smll-M
Tip,\wsqn. even though ting, does it
w there is no right oonmmnon outside of the
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polluted by the doubt and hence no merit accrues. The Sutra
says: A person of doubtful mind giving charity experiences its
retribution in the border-region. A person of doubt is not of
concentrated mind; he does not give charity in time or does it
by the hand; nor does he arouse a thought of respect. Therefore
he is born in the border-region like the minor kings, Payisi.

The doubt is not something real amongst the momentary
elements. But it is a continuum of indecisive mind. The mind
at the moment does not decide: This is a post or this is a person.
The indecisive mind being continued is confused, and it does
not believe whether ** exists * or * not exists " as a result of its
perverted vision ( mithya-darsana ).

This un-belief is two-fold: (1) one born of doubt and
(2) the other born of wrong insight. The former is lighter
while the latter is heavier. The belief is also two-fold: (1) one
born of right insight and (2) the other born of hearing. The
former becomes firmer while the latter is not so.

130. The Wrong View of Existent-Body ( Satkdya)

The soul-notion with reference to the five aggregates of
elements is the wrong view of existent-body. As a matter of
fact no soul exists but its notion has as its object the five aggre-
gates. The body consists of five aggregates of elements and the
view of the soul arising from them is termed satkdya-drsti. It is
called drsti because it has grasped the concept of the soul upon
the non-soul body.

Q. There may not be any harm in callmg the five aggre-
gates of clements as the soul, as one may say that the things, pot,
etc. are each in their svalaksana. But it is folly to say that there
is the soul apart from the five aggregates. A. Though the
statement as you stated above is harmless, yet, it is faulty. For,/
thohmnc:saymauhcsoulupermmt,uuemu

ions of actions i in_this period. . For a person;
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accepting the five aggregates as the soul, the aggregates would be
permanent. The advocate of the soul thinks that the soul is
one. Then the five aggregates would be one. This is faulty,

Again the notion of the soul is faulty; for. when there is a
sense of the soul, then there will be a sense of something pertaining
to the soul (ammiya-buddhi) in the presence of which all the
klesas, defilements, lust, hate and others arise. It is clear therefore
that the sense of the soul is the birth-place of all defilements.
Though they do not say that there is the soul apart from the five
aggregates, they, heless, have the soul pt on the
basis of the aggregates; hence they do not enter into the voidness
($@inyatd ) of these things. Duc to this arise defilements from
which arises the action which causes suffering. Thus the con-
tinuity of birth and death becomes unbroken. These people,
on account of imagining the soul, do not make even a gross
analysis of the body, head, eye, etc. What is to speak of the
analysis of the skandhas, as they have conceived that the soul is
one and permanent. One who does not make analysis does not
enter into Simpata. The advocate of the soul is afraid of Nirvapa
lest the soul may disappear there. The Sitra says: The worldling
having heard the voidness non-soul (idea) entertains a great
fear lest the soul may disappear there and hence nothing would
be experienced there. Thus worldlings praying for the sick-
striken body make no attempt for Nirvina. The gainer of
Sinpata—knowledge, however, becomes fearless. So says the
Upasena_Siitra :

,Thz holy life ( brahma-carya ) has been well coriducted
The path has been well meditated.

'ﬁc becomes pleased ‘at his life’s end

As he is at the eradication of his discase.

© Thewdvosite of the soul-existence falls in the wrong view.
vﬁmmummuunommmnw
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there will be no other world. The person who is released naturally
would have no merit and demerit. Therefore it is understood
that the wrong view of the soul is a heavier sin. The person
having the wrong view of soul is extremely foolish. The world-
lings are distracted in their mind by the wrong view of the soul.
Being attached to it they wander in the worldly existence. The
person who realizes the non-soul view cuts at root their wandering
to and from in it.

The man harbours the notion of the soul, as a result of
mjiia-vikalpa, a concept uctive thought from listening to
the word-concept of “ man ™, *“god ", *male” and * female ™,
etc. but not as a result of a real causc. The notion of the soul
arises from a false reasoning, viz. in the absence of the soul who
enjoys hapiness and suffering as well as the retributions resulting
from the meritorious and un-meritorious actions. In the begin-
ningless world the concept of the soul has been accrued for long and
serves as a causal factor of its latent residues ( anusaya ); c.g. the
concept of the pitcher. The sense of the soul arises with reference
to the aggregate of feelings and not from a single feeling. So it
is said that wherein the sense of the soul arises therein the soul
exists and not everywhere. It arises on account of vydmoha,
hallucination as, for le, a half blind man, looking at a
brass piece conceives it as gold. The person who has not gained
the knowledge of analysis through siamyata sees the soul as a
result of illusion. His vision of the soul is comparable to magic,
mirage, castle in air and the fire-brand, etc.

Some masters view the soul resembling in size yava, mustard-
seed and residing in the cavity of heart. The soul of the Brihmana
is white, of Ksatriya, yellow, of Vaisya, red and of Sndra, black.
So says a Vedic passage:—

In the dark beginning of creation there was a great person,
the soul shining like the Sun, ome who visualizes Him crosses
over the worldly life, and there is no path other than this. The
soul is subtler than the subtle and grosser than the gross and.
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seated in the cavity of heart likc a gem in the string. One
visualizes Him through meditation......

Likewise some masters say that the matter is the soul. Some
others of gross mind say that fecling is the soul, as it does not
exist in the tree and the stone, cte. The moderate-minded say
that the idea (samjiia ) is the soul. as one has the notion that
the soul is of the idea cven in respect of the past happiness and
suffering. The subtle-minded say that the formation is the soul,
as one has the notion that the soul is of cetand, volition even in
respect of the past pitcher. The very subtle-minded say that
consciousness is the soul as one has the notion that the soul is
of consciousness even in respect of the past cetand, will. The
person who has the soul-notion towards the five aggregates does
not analyse the feeling, and other aggregates. The idea of. the
soul arises on the matter and mind put together, as on¢ Has the
idea of a piicher on the bination of four el riipa,
colour, etc.

The soul is conceived in twenty kinds: the matter is the
soul, etc. The dharma that is understood in the expression:
ripavan dtmd is the base (dsraya) of the feeling, etc. These
things, feeling, etc. are tied to the matter and therefore it is said
that the soul is with the matter. Some masters view the matter
as existing in the feeling, etc. These dharmas, feeling, etc. are

un-perceivable lhmgs and hence they are said to occupy the
matter, Ether e.g. is an un-perceivable thing and that is why the
earth, etc. are accepted as its base (dsraya). Thus twenty kinds
of the soul-view arise as a result of illusion (moha).

Similar soul-view arises also in relation to the eye, efc.
So says the Sutra: To say the eye is the soul is not correct; for.
the eye is perishable. If the eye is soul, the soul then will also
be perishable. The eye and others have their own characteristic
cach. If the eye is the soul, the ear will not be the soul. If the
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are each distinct, one can say that Riipa is the soul but not the
feeling, etc.

To say that the soul exists in the ultimate sense is satkdya-
drsti and to say that the soul does not exist in the empirical
sense is the wrong view, mithyd-drsti. But it is the right view
( samyak-drsti ) when we say that the soul exists empirically and
does not however exist ultimately. One so saying does not fall
in the wrong view. Thus is to be understood the statement that
soul exists and that it does not exist. As, for example, a tigress
carries her cub in her mouth pressing neither very roughly nor
smoothly. Likewise the view of the soul-existence is satkdya-
drsti and the view of the soul-non-existence is mithya-drsii. The
loss what is acted upon, and the gain of what is not acted upon
are both follies. The person pting the soul istence
falls the victim of the first folly and the person having the soul-
existence falls the victim of the second folly. Therefore, it is
said in the Sfitra that these two extreme follies should be avoided.
The person stating that the soul does not exist unlimately and
that the soul exists nominally avoids the two extremes ( anta)
and hence he is termed as walking in a moderate path. The
dispensation of the Buddha is above the dispute and above the
elation. The wise does not become elate at the statement that
the soul does not exist ultimately. The worldling does not dispute
at the statement that the soul exists nominally. The dispensa-
tion of Tathdgata is free from eternalism and. nihilism, pure and
a moderate path. No eternalism is incurred by saving that it
does not exist ultimately nor nihilism by saying that it exists
nominally.

Q. The thing which does not exist ultimately does not
exist at all. How do you say that it exists nominally? A. The
men of the world talk of the action and its retribution, or of the
bondage and release. All these ideas are born of illusion. For,
the five aggregates of clements are void and resemble magic
(maya) and are brought out- continuously like the —flames
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(jvalavar ). Nevertheless, they are spoken of as existing with a
view to leading the worldlings to the other shore (of stream ).
If it is said that they do not exist, the worldlings being caught in
hallucination, would fall in nihilism. Or they would not get
trained (in the system of the Buddha). Then no bondage or
release would be achieved by them as a result of the merit or
demerit. One who destroys the doctrine of illusion (moha-
vada) about the soul will himself enter into Sinyatd. Then all
his wrong views soon disappear. That is why the absolute truth
is preached in a later stage. For example, introspetive con-
templaticn on the body is at first preached in order to dispel the
concept of the male and female. Then the analysis of the body
in terms of the hair, nail, etc. is preached to emphasize the five
aggregales alone as cxmmg and then by means of Simyara-
istic their sup is hed.  This
of five aggregates is termed the absolute truth. To state that
(the soul ) exists nominally does not require again to state that
it does not exist ultimately. It is said in the Sttra: The person
who understands that all things are void of their self-beings
enters into Simyara. It is evident therefore that five aggregates
are also non-existent. The Paramdrtha-Sanyatd-Sitra says: The
eye, etc. do not exist ultimately, but exist nominally. The Mahd-
Stnyatd-Siitra says: When it is said that this old age-and-death
or this man is of old age-and-death, or when the heretics say that
the body and jiva are the same or they are different—all these
mean the same thing but differ in expressions. To say that the
body and jiva are the same or they are different is not a holy life
(memmrﬂ). To deny rllm this persorn is of old age-and-
i i To

b m old ap-ond—dmh is its expulsion. Tt is therefore
- i - th does not exist ultimately but it is

ly sai ‘due to the birth the old age-and-death comes

play. This' mmgped moderate path. o g

_ The Radha-Sitra says: Disintegrate Ripa, blow it upu(i

¢ ﬂ&mmmummmmd‘
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sandy house which is liable to destruction. The aggregates are
also liable to destruction as they do not exist ultimately. To the
person who pursues after the characteristics of aggregates the
sense of the soul is not utterly destroyed, as its causal factors
continue. For example, a tree is cut with axe and reduced to
ashes. Nevertheless, the idea of the tree continues there. But
when the ashes are blown up by the storm or washed away by
the water, the idea of the tree, then, disappears. Likewise when
five aggregates are destroyed, disintegrated and blown up, then
at that time characteristic of Sinyata is accomplished. The same
Sitra repeats the same idea in order to destroy the sense of the
soul (sattva). This Sttra speaks of five aggregates as
impermanent, devoid of everything and non-existent, while the
previous Siitra passage speaks of five aggregates to be disinte-
grated, destroyed and void.

131.  Wrong View of the Extreme Limils

Things are perishable or permanent—to state thus is termed
the wrong view of the extreme limits ( anta-graha-drsfi ).

Some Abhidharmikas say: When one says that the soul is
eternal or non-eternal, this alone in the wrong view of extreme
limit; but to say that all things are permanent or impermanent is
not so. For, it is well-known that external things are perisha!:lc.
The Sfitra says: To view things as existing for all time is eternalism
and to view them non-existing is nihilism. To say that the body
and jiva, soul are the same is nihilism. To say that they are
different is eternalism. To say that the action does not exist
after death is nihilism and to say that it exists after dgnh is
eternalism. In the phrase that it exists as well as not exists the
first part, .. *it exists’ eternalism and the second part, ie. it

. not exists is nihilism. The phrase: not Mnm and’not
that it does not exist is also to be likewise explained.

Things are devoid of mm&uﬂ-wm
::-mmnm&mm.w'ﬂhm

a
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censured he gets angry and being honoured, becomes joyous.
So there is nonc free from dsravas, intoxicants. In the Sitra
some masters say that no Arhan exists. This is perveried view
(mithya-drsti ). As to the defilement the body itself i the
defilement; hence they say that it is causcless. So are the know-
ledge-vision and non-knowledg: ision ( to be lained ). There
is no strength and no effort; for, we see that all living
caused by prajiapri. Some masters say that Tsvara himself does
what is worthy to be donc. We also sec that they are all governed
by the & and not independ Therefore they say
that there is no strengih and no effort and no fruits, therefrom;

The notion of towards imper : on what
ground the docisine of momentariness is criticized, on the same
ground the view of eternalism is maintained. They further say
that things being perished tumn into atoms. Others say that
they return to primordial Prakrti. In spite of things being
perished, the idea of i in our memory and for
this reason they experience happiness or misery and labours the

| view of eternalism. They further say: jiva is permanent and the
sound also permanent. For these reasons eternalistic view is
maintained.

The notion of lnppmess towards the misery: on wlm
they say that there is happi as stated previ in
chapter (81 ) on the three feclings, on lhesameground'.henounn
ofmumumd The notion of purity towards impurity
arises m‘ Mlmhm“o!hebody.they having
eyes the impure things, raise the notion of
consider that the soul is characterized as
 of purusa as impure. There is &
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ground that has been stated previously as the ground of satkdya-
drsti. (ch. 130).

The notion of superiority towards inferiority: They entertain
the notion of superionty towards the heretical teachers, Pirana,
etc. Brahmad himself says: I am a great Brahma, lord of go'ds,
creator of the world, etc. Some masters say: If any one is
accomplished with the happy feelings from five sensual pleasures,
he is superior. Some others say: If any person, free from desire,
dwells in four dhyanas, he is superior, Some others say: Amidst
the men that are seen before us Brih are worthy of nce
and amidst men not seen before us gods are worthy of reverence.
This is the notion of superiority towards the inferiors. The
notion of inferiority towards the superior: Amongst the men
the Buddha is the most respectable. Some people have a notion
of inferiority towards him, viz. he is Ksatriya, practiser in the
path of training a short period. His preaching is not comparable
to poetry inducing defiling i nor parable to Vedas;
they do not consider it superior. In the Order ( Sasigha) there
are four groups of men and hence inferior. Thus the notion
of inferiority towards the superior arises.

The notion of the purifying path towards impure path:
Some masters say that man gets purified by the sacred ashes
and the sacred baths. Some others say that cessation and the
stoppage of birth and death is the path of purification, and they
also say that one is engaged in pure conduct and holy life and
worshipping god and having the grace of I$vara, he gets purifica-
tion. Some others say that destruction of karman by practising
penance is the path of purification. ( Some still others ) say that
by giving up the onion and eating butter and curds, ctc. one gets
purification. . Again after bathing and reciting the Vedic texts
one is to take food it is the path of purification. Thus, they
say that through various improper paths above said the release
is secured and not through the eight-limbed path.

. The notion of non-existence towards existence: Those
mthmen«hgﬁmmwmmmnﬂu
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be non-existent. The notion of exi towards

( whgn) they say that there exist substances, one whole
( ). qualities, number, di i etc. and that tlmu
exist general and parti h istics and S

tion: and also say lhal there exist things like Prakrti and time, ew.

The above said misconstrued ideas are perverted views:
Of these the four in particular are wrong views.

They arc abandoned thus: One abandons them by means
of right view as preached by the Buddha. The right view arises
when one is decided in his mind by perceiving and listening and.
inferential knowledge (anvaya-jiiana). It arises when one con
templates on the right samddhi. So says the Sttra: A man of
concentrated mind realizes things as they are.

The blemishes of the wrong views: All calamities and

sufferings spring up as a result of wrong views. The man of

wrong view says that there is no sin, no merit and no fruit of

well-done and ill-done actions. Therefore in this very woﬂ
there is no good conduct and what is to speak of the future one?
Thus, the man having disregarded them is termed “a man of

the destroyed-meritorious root ™. He falls in the avici-hell. So

says the six-footed Abhidharma. Killing of worms and ants

is heavier than the killing of a man. The man of wrong view,

umﬂmm:ndudomgayulerhnmlo the

only
n M-kﬂondmbyunsmmumh
mmum The person of wrong
ions, the will, prayer, vow and
mble ‘unpleasant

y
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Therefore the charity, ete. done by him do not produce the
desirable fruit as they are impaired by the mind of the wrong view.,

One can inhibit the bad dharma by means of restraints.
But, for this person there is no good or bad action and he has
no ints from anything. He its bad action, and having
broken shame and shyness becomes equal to animal. The person
who says that there is no good or bad action thinks always of the
bad things. He has no any occasion for taking good dharma.
For, he does not meet any holy person nor does he hear good
dharma.

The person of wrong view is termed as ‘entered in the
un-happy place *. Just as the men of hells are not bent on gaining
path, just so this man, being born in the central country and
having the six sense-faculties with the power of discriminating
the good and the bad, is not inclined to gaining the path. Doing
even a small bad action he falls in the hells, as this action has
been committed with the mind of heavier sin. He cannot exhaust
his bad action as it exists always in his mind. His release from
the series of the hells is hardly possible; for, when no good action
arises in him, he cannot be released from the hells. Since he
has wrong view in his mind, how could be arouse the root of
good dharma? A man of wrong view cannot be treated like a
patient having already a simptom of death. The physician,
even though procurable, is incapable to treat him. Since he is
bereft of other roots of kusala, anybody including the Buddha
even, cannot treat him. Therefore he necessarily falls in the
avici hell,

133. Two Paramarsas

To say in regard to an un-real thing that this alone is true
and the other is untrue is termed drsfi-pardmarsa, contagion of
a false doctrine. A decided notion of superior dharma towards
:mmumdrmh
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s Tts blemishes are: A man having obtained some imperfect
attributes thinks himself ar perfect and exaggerates his own
attributes; for, he assumes an i ici thing as Iy
auspicious and makes efforts and for this reason he repents
stibsequently. He bec imes a laughing stock of the learned men
4s he entertains the notion of superiority towards inferiority.
The person who iabours such notion is a childlike and a designated
as ignorant. A half-blind, e.g. arouses a notion of gold towards
@ piece of brass and becomes casily a laughing stock of good-
eyed men.

When a man is indifferent tow.lrds Bodhi and desires to
gain purity ( visuddhi) by means of the sacred bath and other

- good conduct, that is called contagion of mere rules and rituals,

Sila-vrata-paramarsa. = Purification can indeed be sccured omly
through wisdom but the good conduct is regarded as the source

- of wisdom.

_ The blemishes of the Sil -pard : All the blemishes
an sta&eq in myrd to drsti-paramarsa are 1o be applied here
. Moreover, due to this paramaria one would expenewa ¢

ity ground and thorny places, dipping in |
mﬁo the fire-altar and falling from the )
"In the other world also thé retribution
described.” So said in the Shira: & man
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conduct from the beginning, it is casy for him to practise the path.
It is very hard to enter into the path for the man whose mind is
overwhelmed by the wrong conduct. Even the enemy does not
so distress the man as the wrong view. The man of wrong view
falls from every kind of the worldly benefit and enjoyment. He
not only falls from five sensual pleasures in this world, but also
does so from a betier rebirth and Nirvina. Wishing to gain
happiness he instcad obiaines misery, and wishing to gain release,
be instead obtains the bondage: thus he becomes a mad. The
person, who becomes worthy of gaining rebirth in the heavens
as a result of charity of food, does not get any benefit in spite of
possessing the body and life for doing charity because of his
wrong-conduct.

134. Minor Defilements ( Upaklesa)

The heavy-minded man’s desire for sleep ( svdpa ) is middha.
Sleep ( svdpa ) is the stoppage of waking mind for the rest. The
mind distracted towards several objects is auddhatya, sanguine
temperament. To foster a sorrowful attitude towards an object
that is wished for is kaukrtya, repentance. A crooked mind
deceiving the good dharma is mdyd, deceit. Achieving a deceitful-
mental state is Sazhya, trickery. Not to cover up (ahrepana)
the bad action done by himself is the absence of shyness
( ahrikyam ). Not to cover up the bad action done in the Swigha
is the absence of shame (anapatrdpyam). A mind pursuing
after the bad action is pramdda, carclessness. When a non-
existent viriue is proclaimed and accordingly people believe in it,
it is kuhand, checting. Exhibiting some marvels with a view to
gaining honour, one speaks so as to make people become delightful
is lapana. With a view to gaining other’s property and concealing
that intention, one speaks that this thing is excellent, etc. that is
naimittikata. When one, with a view to censuring the particular
person speaks in praise of other person as: your father is indus-
trious, but you are not so, that is nispesikatd. When one seeking
some presentation in return of his owa speaks: this object of
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presentation was obtained from such border region, cte. that is
labhena labhajigrksa (a desire for gaining a presentation by
offering a small one ). To be merged in the disease of sleep is
tandri. In spite of the accomplishment of a good place suited
to the practice of the path one’s constant eagerness for more
is arati, displeasure. When the body is in the mood of yawning,
uncontrollable and tending to indolenc and drowsiness, that is
ijr ikd, yawning ‘When one is unaware of
moderation in his meal, he is termed adama, untamed. One Who
does not make an intense effort is termed vivartya-citia, * residient-
minded *. One who does not respect the word of his chief man or
superior and fearless is termed abahumanin, ill-respecting man.
The person having taste for un-meritorious things. is termed
Papamitra, ill-friended.
These are minor defilements arising from major defilements.

135. Roots of Demerits

Three roots of i hate and i it
All other defilements are constituents of these three. The

S|

it i
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sadness (apriti) occurs in the gainer of the unpleasant feeling-
touch, because he does not understand truly the genesis, dis-

tasie, blemishes and ion of the feclings. In
the indifferent feeling exist ignorance as residue. For, this
person does not understand as it is ( Yathdbhitia ) the stream of
five of el available in formless woild. He at
that time cherishes in it the notion of Nirvdna, release, the notion
of neither-misery-nor happiness or the notion of the soul. There-
fore it is said that in the indifferent feeling there exists infatuation
as residue.

Q. Where do the residues reside, whether in the elements or
in the creature? A. The idea of living being arises on the basis
of elements ( dharma ) and the feeling is felt in the wake of the idea
of living being and in the wake of feelings arise the defilements,
greed, etc. Therefore it is understood that the residue that
arises on the basis of elements is said to be residing in the living
being. For, for what person (satfva) the residue (* the idea
of sattva ™ a better reading ) is not destroyed for that person it
( =anusaya ) resides; for what person (sattva) it is destroyed for
that person it does not reside. If it resides in the clements, the
residues will be permanent, because the clements are existing
permanently. Sinc: the p cannot be ds d the
element known as asatfva, will also be with residue. Then. in
that case. because the man has the residue the wall, etc. also
will be with the residue. This is not really true. Then there
will be no Arhan; he will be of residuc because other persons
have the residues ( Therefore the residue resides in the sattva).

. Residue being mnot destroyed, resides; and being
destroyed, it does not reside.

A. ﬁensid\neunmideinmoways:(l)byvgay_of
alambana, uppoﬁand(Z)bywiyo(mpmym, association.
Mnsiﬁ:ewmitisdm“mdemw.(um{)
by way of dlambana and by way of samprayoga. How is it said
that it, being destroyed, does not reside? IF it is so, a third way
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of residing of the residue must be expressed. Sinc: it is not.
stated, it ( third way of residing ) is not there. The residue does
not reside in the support, dlambana of other rank ( bhimi),
Therefore it is evident that the residus resides in the sattva alone
and not in the elements.

Q. Residues reside in two modes: (1) by way of alambana.
and by way of samprayoga. They reside in saftvas neither by way
of alambana nor by way of Samprayoga. How will ihey reside
in the sattva? A. We have already explained this point, viz,
the residues arising on the basis of clements reside in the sattva,
living being. It is said in the Abhidharmakaya: How many
residues are there for the sartvas in the world of desire? ete.
This question makes clear that they reside in the sartvas.

Q. The Siitra’s statement that in the pleasant feeling the
lust-residue resides, will be contradicted. A. The statement
that the lust resides in the pleasant fecling is not a straightforward

expression, but it should b: explained as: the lust that has arisen
in the presence of pleasant feeling resides in the safva. Q. :
lust arises on the basis of visible, etc. Why is it said that it am-
merely on the basis of the pleasant feeling? A. True, but
lust, however, arises as a result of the cmmcpl-tocollet:‘ﬂoﬁ‘«x
thought of ﬂ eth. (priti-adi), but not merely on the basi

ut the unhappy man prays much.
‘iﬁepﬁtmtfug:uhm?
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136. Miscellaneous Defilements

The Siitra says: Three dsravas, intoxicants, desire-intoxicant,
becoming-intoxi and i intoxi All the defile-
ments of the desire-world omitting ignorance are called the
desire-intoxicant. Likewise those of the form and formless
worlds are the by ing-i i The i intoxicant is
available in all the three worlds.

They get increased gradually by means of superior. moderate
and inferior dharmas, elements and as a result of gaining the
visible, rifpa, etc. as their distinguished alambana. They become
into two categories: some are abandonable by the vision of truth,
and serve as the sources (mila-bhiita) of the intoxicants, and
some are abandonable by contemplation and become as the
results of the intoxicants. There are five factors of dsravas:
thus we have seven in all. They are defilements alone. The
Buddha says thus eventually: There ate three dsravas, four floods
( ogha ), four bondages ( bandha ), four clingings and four fetters.

Four floods: desire-flood, ing-flood, ng-vi
flood and ignorance-flood.  Omitting ignorance and wrong view,
other defilements of the desiie-world are termed desire-flood.
The same of the form-and formless worlds are becoming-flood.
All the wrong views are the g-view-flood. The i
itself is ignorance-flood. Amongst floods wrong view is stated
separaicly because the heretics are swept away by wrong views.
The term, Ogha means etymologically cyutim vahatiti, it executes
falling down. Bandha means: it binds three worlds.

Four upadanas-clingings: - desire-, wrong-view-, rule-and-
itual-, soul-doctrine-clingings. When no soul exists, to stick to
that doctrine is the soul-doctrineclinging. To accept the soul-

; evolves two ities. It is cither permanent or
O iving it as imperma one sticks to five
sensual pleasures.  He becomes engrossed in this worldly pleasure

b
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permanent, one, in expectation of other worldly pleasure, sticks
to the rites and rituals. Being sharp-minded, he considers thus:
if the soul (jiva) is permanent, he is free from the modification
of happiness and misery as he is bereft of merit and demerit—this
kind of wrong view he harbours. Thus four upddanas are possible
on the basis of the soul-doctrine 'ore,

Four granthas, ties: covetousnc-: as bodily-tie, malevolence
as bodily-tie, pursuit of mere rules and rituals as bodily-tie,
attachement io this alone true as bodily-tic. When one covets
othar's property, but the other does not give it, then he arouses
a sense of hate towards the man, and takes it by using the whip
and the weapon. This is the source of quarrels amongst the
householders, and it is termed the pursuit of the extreme pleasure-
end. The person is engaged in the pursuit of mere rites and
rituals and thinks: 1 shall attain purification through ths rite and
ritual. For him arises a wrong view that this is only true and
nothing else. This is the root-cause of dispute amongst the
ascetics, and is termed the pursuit of the extreme sorrow-cnd.
Five skandhas constitute the body. The above four ties are
necessarily in the nature of the body and speech and hence are
kaya-grantha, bodily-tic. Some masters say: these four mn-l ,
are 50 named as they tie birth and death,
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Sorrowfulness-and-repentance is always present in the mind of
the person of impure action. His mind being distracted and
repentant, he always doubts wheiher there is release or no release;
the prince, (Jayasena) e.g. asked Aciravat, & Sramapera (about
this ).

They are termed Nivarana because the sensual passion and
malevolence cover up the morality-aggregate; distraction and
repentance cover up the conceniration-aggregate and sloth-and-
torpor cover up the wisdom-aggregate.

Some masters in order to avoid the said hindrances say
that this is good and that is bad. One gets perplexed whether it
is 50 or not so. This perplexity hinders three ( said ) aggregates.
Of the five hindrances, three are very strong and called only
nivarana. The other two are not so strong and hence they are
contagious clements. They are called contagious ( samsargika )
because they are associated with the cause of rebirth. There
are five faciors of sloth-and-torpsr: unsteadiness, displeasure,
yawning, immoderation in food and mmd s dejection. Thcre are
four factors of i P : kinshi

hi el ] iderati and the
n.cnll..cllon of the past sportfi ful ion and
humorousnzss. These are causes of rebiith. Their remedy also is
similar. Wisdom is thc remedy for sloth-and-torpor and the

ation for distrac.ion-and-re These two are con-
tagious mivarana. The above five things are sometimes aivarand
and sometimes anivarapa. The five that are obtainable in the
world of desire arc termed nivarana. Those of other worlds are
anivaranas.

Amongst five fetters pertaining to lower region (avara-
ongs Kamacchanda)), malevoleace and

bhagiya), the sensual passion (
Mwl:smd‘s:mmmmd:m(mwubadﬂ

of the cow-vow, having
amongst. cows after death,
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completely removed. With regard to your argument that the
soul-view iv destroyed together with the residues (1 may say that)
your outburst ( punvavasthana) which is the mind’s associate
remains suppressed when it is not ifest.  Similarly my residue
remains suppressed in its unmanifes tation stage. Al the time of
Aryan path a thing though tent, is said to be d
because it cannot be with its, contradictory element. The argu-
ment that the ordinary men would be Arhan is not sound. One
is Arhan when he abandons his defilements. The ordinary
men are not so. A person, e.g. who has not taken up the vow
of not taking flesh is not spoken of as onc who has given up
flesh-eating even at the time of not eating flesh. The ordimny X
man has the lgnmance, wrong tecolleclion and wrong intention,
etc. and th his del e are not aband But the

Arhan has abandoned all of them and is not comparable with

the worldling. Your contention that the residue that is stimulated
by the outburst incicases is not good. All the defilements
increase by means of the superior, moderate and inferior dlurm, 4

but not by the outburst. The fact that a person that remains
in good and indeterminate state of mind is said to be of residue
is also possible, because he has not abandoned it, and hence he

is regarded as possessed of residue. A

We can decide therefore that the residues, lust, etc.
the mind’s associate. Eight wrong paths: wrong view and
L *vllfliwhlwodwhchvsmt
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137. . Nine Fetters ( Samyojana )

Nine fetters are thirst, ctc. Amongst five drgfis, wrong
views and two pardmarsas are stated separately for the following
reason. The pursuit of mere rites and ritals ( Sila-vrata-para-
marsa) is difficult to abandon. It is comparable to a boat
drowned in the ocean that is difficult to rescue. The person
pursuing this considers: I alone shall ascend the heavens through
the good conduct and I shail suffer all the sufferings: dipping
in the water, walking into firc and falling from the mountain-
peak. The worldly men do not notice the futility of this practice.
Therefore the Buddha says it is a fetter. Trusting on the observ-
ance of this paramarsa the man neglects the Aryan path of eight
constituents, It is a bond of the ascetics whereas the sensual
pleasures of house-holders. A man of mere rites and rituals,
though observing different ascetic duties, does not obtain any
benefit out of them. He loses happiness here and hereafter,
e.g. a man of cow-behaviour, go-yrata. Sila-vrata is a source of
hopes for the heretics; they assume that they would excel others.

This practice is gross and understandable and noticed by
all; the wisdom-path, on the other hand, is very subtle and hardly
understandable. The worldly men do not understand the benefit
of its practice. The pursuit of mere rites and rituals is termed
drsti, wrong view as it runs counter against the 1ight-path.

Pursuit of wrong view is a force whereby one adheres
oneself to a bad doctrine, and is unable to avoid it. Due to this
other fetters get strengthened. In the Query of Sakra only two
fetters, viz., eavy and jealousy are stated by the Buddha, because
these two are very mean and despicable. We see in the world
the people having the envy and jealousy at the sight of other
man gaining something from some donor. Duewth'ul_iﬂfll
indwem‘nistofverypoor.lownnddnll—hmudmr ~This
oppresses several times the mind of Sakra, lord of gods..
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Amongst three poisons lust and indignation cause the'

B heavier sin. The above said two fetters are produced on account

| of the developed lust and indignation. The person who contem-

plates calmly on the meritorious thought would:completely destroy.

these two fetters. They are abandoned by practising charit

‘When a person, ¢.8. noucmg his own son who has gained som

llent object, b leased, what is to speak of him!

at the sight of his enemy of such gain. These fetters are h 3

3 abandonable for the reason that they operate in relation

B beloved and hated events. This is the reason why the Buddha
has stated only these fetters.

138.  Miscellaneous Queries

The Sastra says: All the defilements are in the m:
brought under ten residues. They are: lust, indignation, p
nescience, pcxplcxny and five wrong vu:ws

moment of conmousncss.
utﬁxlncss, vnk;epa, i

4 Ak

ﬁu are associated with all the defiled thoughts (kldo-q‘m
ilhkmadmsmble’!A. The theory of association (Sa
e ke 7
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kdyika gods: Do not approach the Recluse Gautama. Here
itself we shall make an end to old age and death. This is envy.
Due to envy there is also hate. It is said in the Satra: The
great Brahmd, taking the ascetic Kevadha to a corner disclosed:
I also do not understand where these four great clements dis-
appear utterly. This is mdyd, deceit. Again he says: T am
creator, builder, and superior, etc. This is pramada, inatentive-
ness. These loop-holes arealso there. Therefore the unmeritorious
minds aie also present there.

Some Abhidharmikas say: love that is directed towards
the mother, father, upadhydya and Acarya is good love. The
same for other things is bad love. When neither good nor
bad is dons to any one that is indeterminate love. The hate for
bad dharma and ill-learned is good hate. Hate (owards the
good dharma and the sentieni beings is bad hate and the same
towards non-living things is indeterminats hate, Basing on
one pride, destruction of another pride is good pride. Ml-respect
for other living being is bad pride. Some such thing may be
said in regard to ignorance, etc.

Again the Abhidharmikas say: What is good is not klesa.
The soul-doctrine in the world of desire is said to be avyakria,
indeterminate. If itis bad (akusala)all the men who harbour
the soul-dcctrine would fall in the hells. But the fact is not so.
Therefore it is avyakria. Is this admissible? A.' The soul-
doetrine is the root of all d A man telling
others that theve is ihc soul falls in the hells; so how can it be
avyakria? Likewise the wrong view of two extremities is to
be explained. To cause other person to fall into perplexity by
preaching a perverse view (mithya-drsti) is not akusala, for
he only makes to fall into perplexity but not into the wrong
view.
- Q. Some masters say : The defilements of desire-world
are causes of the ‘stream the clements in the desire-worlds and
::noﬂhc form and formless worlds ‘are so of the itreams of




322 SATYASIDDHISASTRA

elements in those worlds respectively. How is this? A, |
thirst alone is such cause. So says the Suira:  Genesis of
is the thirst. The saying of the Sttra that the birth is due 2
pride is to be explained that the thirst preceded by pride is ﬂu 4
cause. P

" The method of aband : Lust, pride
and nescience arc o be abandonzd by two: vision of truths lﬂ
contemplation, Other six defilements are abandoned by the
vision alone. The sclf-pride is not a drsti. What determines
nimitta, concept is drsti. So the self-pride may be pregent in
the man under (raining. Some masters say: Envy, jealousy,
repentance and deceit, etc, are abandoned by the contempla-
tion alone. But the author says: they are abandoned by the
vision as w'-ll as the contemplauon This is evident from the
followi d etc. hed the dlsq.plg
the Buddha gaining honours and entertained an envious
This envy does not appear in a man of the vision of the p&,
Certain person being pmvlausly jealous towards the disciples
of the Buddha did not give them the charity; when Ilg obtained
a vision of the path he gave charity. Here jealousy is a

by the vision. The repentance of Sunaksatra and others is
doned by the vision. The deceit of the stream-winner
causing the hells is abandoned by the vision.

T

The above-said six defilements ( lust, etc.) are
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When there is a' cause its fruit is dlso experienced. So
one, experiencing the misery discerns that Sila is misery and
the purification is not secured through this: this is what is aban-
donable by the vision of misery. He also discerns that Silz
is the cause of miisery and through this no purification is obtained;
this is what is abandoned by the vision of the misery-cause.
Nirvinpa is negated by the wrong view as the purification is obta-
ined through the wrong view: this is what is abandoned by the
vision of Nirodha, cessation. The path is negated by the wrong
view: this is what is abandoned by the vision of the path. The
pursuit of the wrong view is abandoned in four ways as it is sup-
ported by the wrong view. The similar will be the case with the
pursuit of mere rites and rituals.

All the id are d by the progressive stages

(bhiami) and not in the order of worlds (dhatu). No end
there is to the number of residues such as ninety-eight residues.

Q. Lust, pride and four views omitting the wrong view
are associated with three faculties of feeling omitting misery-
and sorrowfulness-faculties. Hatred is also associated with
three faculties of feeling omitting happiness and joyfulness, nesci-
ence with five faculties, perverse view and perplexity are associated
with four faculties omitting misery. Hate, hypocrisy ( mraksa),
sinful envy and jealousy are associated with the faculty of sorrow-
fulness. How is this? A. It is previously criticized that there
i8'no Samprayoga, association. The point will also be slated
subsequently that in five sensuous consciousnesses there is no
any defiling element. In your system lust is associated with
the faculty of joyfulness, but envy is not so; we do not find any
criterion for this discrimination! Envy is a limb of the lust.
Likewise there'is no any reasot for stating that pride is not asso-
ciated with the faculty’ of sorrowfulnéss. Therefore all youf'
sayings are merely some constriictive thought mw;*,oﬁf
own concepts ( mmmawrﬁw

_wmm”vyh Ww #ﬁw J
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aversion, pride and ignorance and some arc abandonable by the

vision of sanudaya, origin, Viz. WIong view, pursuit of the wrong. b
view, perplexity, lust, i pride and i These
are Sarvairaga, ubiquitous residues and others are not so
(asarvatraga ). The author replies: all the defilements are
Sarvatragas; for, they are all mutually conditicned. (See the
text for explanation. ) A

All defiling clements are in the sixth consciousness, bni”
not in the five sensuous consciousnesses; for, the sixth conscious-
ness alone is pursuing concepts and all the defilements are bro
about by concepts (samifa). Not accepting so, the soul-view
and others would be in the sensuous conscicusness. For, w o
one sees with his eye, he says: | sce the object. Likewise pri
and perplexity, etc. are in the sixth consciousness. Q. The
Sttra says: ‘Theie are six thirsi-bodies (corresponding to six
consciousness-bodies ). How can il be stated that no
ments are in the sensuous consciousness? I

A. Just as the six mind’s co-farers, mana-upayicdras
in non-sensuous consciousness, but because they are bro
| about by the eve, etc. they are said six, just so are the six th
| bodies (as they brought about by eye, etc.). The cause (i
< capacity, in Santaraksita’s terminology ) of the di

. I dw_;vﬁ‘\g,q;-sei‘uuqus consciousness, and not
i sciousness. It is therefore e
the five sensuous conscio
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knowledge causes to abandon the inferior-inferior klesa. But
the author does not accept this scheme of abandonment.
According to him defilements are abandoned through
innumerable thoughts. So says the Buddha in a Sotra :A carp-
enter, e.g. uses his axe, parasu for several years, and in so using
the handle of the axe becomes decayed, even if he did not notice
its gradual decay everyday. When he noticed it then he under-
stands that this is decayed. Likewise, the ascetic also practising
the path does not notice what dsravas are abandoned today, what
were abandoned yesterday: nevertheless, he knows them abando-
ned when they were abandoned. It is, therefore, understood
that they are abandoned by means of innumerable thoughts and
not by nine or eight.

Klesas are abandoned with the support of seven
pratisaranas. The Buddha says in a Sotra: The abandonment
of dsravas with the support of the first dhyana and upto Akifican-
ydyatana. 1n the absence of these seven pratisaranas (i. e. first
dhyana, etc.) ecven one can abandon the dsravas. So says
the Susima Sitra: One secures the abandonment of dsravas
even without sceking the support of seven bases (nisraya).
It is clear, therefore, that they are abandoned even (without
and ) with the support of concentration pertaining to the world
of desire.

Q. Defilements that are abandoned by the vision of truth
are not abandoned with the help of the formless world-concent-
ration; for there in the formless world exists no ripa. A. This
point has already been said that even the concentration in the
formless world dependents on the rapa, visible. The ascetic

hb;fmfrmmededmtwmdsﬁrndlw@aukuupwu;,

lly the second and other dw. ;
. Since the defilements in the world of desire
ir ab “is also gradual. For.

S wnde f Vamm
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cing, the gods of Tugita world by touching the hand, the Nirm-
anarate  gods by speech and Paranirmita-vasa-vartin gods
by seeing the female form. Likewise defilements of the dcsiﬁ. F
world are abandoned  gradually.

Some masters say that these gods are born in such and suci‘
world as a result of their merits and not as a result of the abandon-
ment of their defilements. Since the gods of Yama world
are of the mild sense-organs they accomplish their sex by embra-
cing and other gods having sharp sense-organs, do so by seeing
the female form.

Somc masters say Deﬁlemen(s that are abandoned by

i bandoned ; of the
desire world ﬁrst and then lhose of the form-world. But the
defilements that are to be abandoned by the vision of truths
are simultancously abandoned.  How is this? A. All such
defilements abandonable by vision of truths are abandoned
by the vision of Nirodha: they are the soul-view, etc. 'ﬂig 3
defilements that are abandonable originally by the comemphu
on the five aggregates as impermanent ctc. that is started fr
the d@sma-stage are ( finally) destroyed through the vision
Nirodha, cessation.

Q. (The ascetic) abandones the fetters of the des
world through contemplation on the misery of the desire-wo
soalso through oonmmphuon on its origin. Just as he aband
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the defiling residues. The Siitra says: The ascetic contemplates:
This is ritpa, this is the origin of ripa and this is the cessation
of ripa. 1t is always.said : The defilements are abandoned when
one perceives and discerns the elements ( dharma ). It is under-
stood that the extinction of defilements is through the vision
of the cessation-truth. The five aggregates are misery and the
defilements flow, therefrom. When one perceives the cessation,
nirvana, and putting out (wpasama) of the five aggregates,
then the idea of misery is accomplished. Therefore it is evident
that the defilements are extinguished by one who perceives
the cessation of the aggregates. It says : On the basis of elements
and relying upon one indifferent bodiless mind the abandonment
is (secured ). The cessation is the same as what is bodiless
state. The ascetic who perceives riipa, etc. as bodiless becomes
the gainer of the ultimate separation ( visaryoga). There are

three ch Is of ipation ( vimok. kha) as factors
of Nirvina. With the help of those channels of emancipation
alone the ascetic abandons the defik Thus we unds d

that the path relying on the un-manifest element ( Nirvina)
as dlambana causes to abandon the defilements. Therefore the
path of abandonment as stated by you is not reasonable.

The Sastra says : The defilements are with innumerable

di ive aspects ( vikalp kha); this is to be understood
by the aspirants of the Release. For, one gets released by the
h of k ing the bond: of the defilements. One, e.g.

being aware of his enemy present in a place avoids him,; or a
man being aware of a dangerous road ahead avoids it. Likewise
should one avoid the defilements. The defilement-bondage is
very subtle and bound Vemacitra, a demon-king. The sentient
being are bound by the defilements; it is so upto the top-most
realm of existence. Thus one should understand their disad-
vantages. ‘ 4

The sentient beings upto the top-most realm of existence:
are fallen in the stream of to-and-fro. wandering ( davanjava) ;-



328 SATYASIDDHISASTRA

for they do mot notice disad ges of the d

their fotters are not destroyed, their self-pride increases. Then
their perverse thought ( vimati ) and repentance become inevie

table. They should understand lest they may become victims
of the defllements. They neglect the pure and ultimate happiness
of Nirviina and aspire on the other hand for a very ing
sensual pleasure and the pleasure of becoming. All this is the
bad result of the defilements. When they abandon the
defilements they obtain the great happiness. Therefore one
should secure the knowledge-vision of the defilements. They are

the elements hindering the Release. They are factors of the
body: the body follows them. The misery pursues the body.
Therefore a man aspiring for the separation from misery should
endeavour to abandon the defilements.

140. Causes of knowledge ( Vidya)

are created by Mahe$vara, etc.; others say “that they are
of time or nature; and still others say that they are mad
the mnnulation of atoms. This is the knowledge for
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There is no any caryd, practice for the learner ( Saiksa ). The Satra
says: The learner does not practise what is to come and also
what is past. The practice is charcacirised as action. The
undefiled mind is not charactericed by carya, pretice.  Therefore
there is no undefiled action. All actions are resulied from the
defilements. A man of the abandoned defilements does not
experience rebirth. It is therefore evident that the existing body
is rooted in the defilements.

The author does not accept the view that the living beings
are born free from defil which arise sub ly like
the tooth. But they are bore together with them. [tis well-known
that all sentient beings take birth in ( the soil of ) the privy cham-
ber and not on the stonc-clab. They take birth there because
of their attachment for odour, taste, etc. They take birth in the
hells on account of delusion. At the moment of death, they,
watching the hell from the distance, think that it i a lake of
lotus, and therefore they are born in the hells. A Sttra is cited
to the effect that the person takes birth amongst different creatu-
res according to the kind of his intention at his dying moment.

Q. If the body is formed on account of defilement; klesas,
the body would not be there for the person of abandoned defie-
ments ( i, c. Arhan). A. This is not correct. The body
has been formed by the p:evious defilements. Though the present
ones are abandoned, the body i to exist by the force
of the previous defilements like the potter’s wheel continuing
to revolve even when his stick -ceases fto operate. New body
is not formed due 1o (sogw other ) previous defilement.

L :

B asa 3. * 3 [3 : 2
- b s
prévious ‘action cultivates non-concept-emiancipation channel and
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cut off due to the lack of sawskdras, formations and no more it arises.
The Sfitra says: Consciousness is the seed, the actions, sariskdrgs
are the ficld ; lust and thirst are the water: and nescience is
manure. Through these factors future body is formed. Aﬂu‘ !
has none of these factors and takes no more his body. So the

experience of the body is due to defilements. The stream-winner,
though having the knowledge of duhkha does not experience
it at his rebirth-time. But Arhan's knowledge ( of duhkha )
is very strong and his defilements do not prolong their forces.
At the time of death the experience of new birth is suppressed.
This is the difference between Arhan and the stream-winner.

Your contention that arise ﬁb
tooth is not proper; for, Arhan having burnt his deﬁlemnts by
his undefiled wisdom does not take rebirth like the burnt seqr!
That the body is born of defilement is known to all; the i
complexion, e. g. gets modified as a result of sensual passi
It is also so as a result of hate. It is, therefore, clear that !#
five aggregates in future will also be born of the defilements.

Q. The food is also experienced as the cause of five aggre-
gates, why do you say that the defilement alone is the cause
of the body ? A. The food is producer of Ripa, etc., 3
citte japti, mind's ion, but the defilement is :;2
not |hmgh mind's conception. This fact can be
in the animal world ( Cp. ch. 110, etc.). Birds like cataka, etc.
filled with sexual passion, sefpml, etc. with hate md pig, etc.
with dulness. These fore, have
hbhsfnrloulm Tl\upomthshmexphinediﬁ“}

vilbe
lie due
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thought likewise though one is born in a happy life, he may arouse
a sinful thought. This is the reason why they change their place
of birth. Their lust and other defilements being meagre they take
their rebirth in a good place. When the defilements are many,
they are reborn in an unhappy place, . g. pig, etc. Giving charity,
ctc. one is reborn in any one of kdma gods. Abandoning
lust for adultery one obtains happi of a distinguished
dhyana. Abandoning passion for beauty one obtains happiness
of a distinguished concentration. At the destruction of all
fetters happiness of Nirvana is secured. So the body is due to
defilements.

We actually sec people dwelling together with bad men
and living miserably. It is clear that to be in the world is the
result from attachment. For example, moths (Salabha) duc
to their greediness for lustre of colour ( rdpa) are burnt by the
fire. This h is due to ig ; for they do not know
the misery of the fiery touch. Therefore they fall into the fire.
Likewise the living beings being entangled in the misery of rebirth
take birth on account of sensual craving caused by ignorance. Fish,
e. g. swallowing a bait and dear attracted by the sound all die
finally. All this is due to defilement. Just as the root of the
tree being not pulled out, germinates again and again.just so the
oot of lust not being pulled out the tree of misery constantly
grows. The same idea is expressed by the Buddha in a stanza.

The idea that the body is due to klesa is explained by
several illustarations and quottions.

Twelve links of causation is governed by avidya. Ttis the
mind pursuing the prajfapti, nominalism. Due w‘mr :

Karma follows : good, punya, bad, apunya, wnd indifferent,
anefjya. What is favoured by kdma, desire M 5

is op;x'esud by
under lovi , :
nesé’ he actions it
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four links are resultant of the previous action. On the basis
this feeling arisc thirst, clinging and becoming. These
action and defilement cause rebirth, old age and death in fut
Thus the stream of becoming constituted of twelve links is roo

in nescience, avidyd. The worldly existence is beginningless.
For, the Sitra says: Action-conditioned are the senses, eye,
The action is caused by thirst; the latter caused by nescience
the latter by incorrect thinking, and the latier again caused by tl
eye and conditioned by ihe visible and evolved from the infa
ation. It is thus cvident that the worldly existence is begin
less. This beginninglessness will not be possible for one w
pleads for I$vara, ete. as ultimate cause. Release is ex
at the uiter cessation of defilemenis. Bodies of the creatures
are various and manifold. This various character of the creatu
will be imposcible in the case of causality by Iévara, efc.
the defilements and actions are manifold the bodics of QM
tures are various and manifold.

Amongst twenty-two organs, six senses cause six o
_messes. There are two organs, female and male. The Jivit 1
is non-stop inuity of all these el ltutl!em
action which is the root-cause of all defilement.
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passions, etc. to a lesser degree one secures the fruit of once-
returner.  Abandoning the fetters of the desire-world one secures
the fruit of the never-returner. This order is to be understood
in the dhyana and concentrations also. Destroying utterly all
(fetters and defilements ) one secures the fruit of the Arhan,
Since the defilements are abandoned gradually the body is also
abandoned gradually. This order of abandonment would
not be possible if the body, etc, are caused by Tévara, etc. Good
men pray for the abandonment of klesas, lust, eic. It is under-
stood that they suffer much fatigue and worry herc and hearafter
as a result of lust and other klefas. Those who say that Tévara,
ctc. are causes of the body, also pray for the abandonment of
ensual desire. It is, therefore, evident that the body is caused
by sensual desire. The wise man gels released as a result of
supreme knowledge ( prajia ). Hence it is clear that one is caught
into bondage through ignorance.

The Buddha says in scveral Sttras that one gets released
on account of destruction of delight-lusi ( nandirdaga). For,
the eye, and the visible, etc. are not bondages, but the delight-
Tust is the bondage, and as a result of its desiruction one’s mind
gets well released. So released mind enters into ervlua One
secures release by means of ptless and formless (
anakdra ) Sanyard. It is, therefore, clear that the body is caused
by defilements. For, the gain of Sanyatd is nothing but the
vision of void of all el ( ). 'On account of
abandonment of concepts (nimitta) one does no more take
vow for coming again in the worldly cxistence. Thercfore
Sanyatd, voidness is termed channel of emancipation, vimoksa-
mm Ianormmthehwtm) Thus

: d that body is governed by defiements.
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Nirodha-Satya Skandha

|}
141. Setting up of Nominalism ( Prajiiapti-Sthapana)

The Sastra says: Nirodh-Satya is the cessation of three-
fold thought, viz., Prajiapti-citta, the notion of nominal thi.ny',
the notion of clements and the notion of Sinyard, voidness,
The first notion is ceased through knowledge caused by much
learning or hearing ( bahusruta ), or il is ceased through know-
ledge caused by cintand, contemplation. The second notion |
is ceased through discerning Sinyatd of the elements like Osma-
gata, etc. The last notion is ceased on entering into Nirodha-
Samdpatti, or at the time of complete destruction of Santdna,
stream of elements by entering into the residueless Nirvina.

Prajiiapti is the constructive thought of Purusa that arises
on the basis of the five aggregates, or of the pitcher on the basis
of colour, taste, odour and touch, and of other things. They
are regarded prajiiapti on the authority of the Buddha's saying;

Just as the term chariot is used in‘a colléction of some
constituents

Just so is the talk of sartva, sentient bzing on the a
being present. :

© The Buddha again says: -nﬁn;s are impermanent,
: ad non-soul; they are ted dependently, of
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( the separate clements ) Riipa, ete. and Nirvipa. The second
one, i. e. conventional truth is what is mere prajiiapti, nomina-
lism, e. g. conception of a pitcher on the basis of riipa, colour.
e(c. and the conception of purusa on the basis of five aggregates,

Utility of conventional truth: The worldly men are given
its advantage. When it is said that fire is painted, the people
believe in it. The Buddhas talk in the conventional way
in order to lead them to the goal. The Siitra says: I do
not quarrel with the world. but the world quarrels with me.

People in ancient days, wishing to utilize things established
the name, pitcher, ghara, when things were made. This is not
useful for the good dharma. Therefore, it is termed Loka-satya,
worldly-truth. One, preaching the double truth does not fall
in eternalism or nihilism, nor falls in a wrong view, mithyd-drsti.
All the system of karman and its result, ete. are not contradicted.
The worldly truth is the source of the Buddha’s discipline. The
result of the charity and good conduct is rebirth in a happy
place. Controlling the people’s mind by this mode of teaching,
and making them to adopt the path and then at the end the Buddha
preaches the Absolue Truth. Thus the dispensation of the
Buddha is very like the ocean. One who is accomplished fully
in the knowledge about the path becomes fit for recciving the
teaching in the Absolute Truth. Example is Rihula, eic.
Thus controlling the mind through the worldly truth, one destroys
it through the Absolute Truth. The Siitra says: Nirvdna is to be
wemoodbywmo{wlymoﬁhm The ascetic examines

S the S Moo 132 ol o S e

Nirodha-Satya before his own eyes. bandoned
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malg, etc.

of female and

hair in the head and of the hair in the body, etc.
-‘:m&mmmmﬂﬁw mm';;
is comparable to, a wedge expelling wedge.
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the world is ecternal, non-eternal, with end or endless are all
drstis. The Stitra says: Six bases of touch disappear and others
—this is eternalism and to say: others do not exist—this is
nihilism. The view that the soul acted in the past and will act
in future is eternalism and the view reverse of the above is nihilism.
Again the Mithya-drsti-Siitra says: There are seven bodies for the
person: the earth, water, fire, air, happiness, misery and the life.
The dying person’s four great clements return to their original
places and the sense-organs return to ether. It is said: With the
knife and krakaca, a sharp-edged wheel one may kill living beings
and make a heap of flesh, but there is no sin therefrom. This is
the nihilistic view. The Brahmajala-Siitra has described the
characteristic of the nihilistic view. To say that there is the other
world, and that the doer and the feeler are one and the sameis
termed eternalistic view.

These two wrong views arise thus: For what reason they
say that Tathagata exists after death, for that reason eternalism
arises and for what reason they say that Tathdgata not exists
after death, for that reason nihilism arises.

These views are abandoned thus: The person who cultivates
rightly the contemplation on S@nyazd, voidness does not have the
soul-view and in the absence of the soul-view no wrong views
of two extreme limits he has. So says the Yamaka-Sitra:
Tathigata does noi exist in cach of the aggregates, nor does he
exist in the combined aggregates, neither does he exist in any pllw
other than the aggregates. Thus Tathigata is non-perceivable
even in this world. How could it be said that Arhan will di&
appear after death. It is therefore clear lhal Pudgala is
pereelvnd Since it is not perceived, the
nihilism are all improper. Things are dependcnﬂy bmmt
—the pemn meditating on this does not incur two exuum
So it xs said: To the person who realizes the origin of the
and to the person who 1
~ the disappearance of the world the existence-view di
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To the person who walks in the middie-path the view of two
extreme limits disappears. To the person who realizes dharmas
arising in succession the nihilistic view disappears, and to the
person who realizes dharmas as momentary the eternalistic view
disappears. Again it is said: Tathagata is not five aggregates:
nor does he exist anywhere else than skandha. Therefore, it is
understood that there is neither nihilism nor eternalism. Since
he is perceived as different from the body he is not identical
with the body, and since he is perceived together ( with it) he is
not different.  Five aggregates continue in succession and
therefore it is not possible to say that the living being is born and
dies. They go on in succession; hence it is not possible to say
that they are different (from onme another) as the Santdna is
considered as one. Since these aggregates and these aggregatss
are said to be different, eternalism is not there and since they go
on in succession, nihilism also is not there.

132, Perverted View ( Mithyd-drsti)

When things are really existing: to raise the idca of their
non-existence is the false or perverted view: e.g. to say that four
noble truths and three jewels do not exist. It is said in the Sutra:
Mithya-drsti is: no charity, no sacrifice, no fire-offering, no fruit
of good and bad actions, no this world, no other world, no mother,
no father, no apparitional beings, no Sramanas and Brahmanis
who understanding and realizing this and other worlds, fecl thatour
birth is stoppad, the holy life is well lived, cvery duty has bzen fini-
shed and there is no more to return here. Charity ( datta) is what
is given for the benefit of others. Sacrifice ( ista ) is a Vedic per-
formance aiming at gods. Offering (huta) is the ghee, etc.
offered for gods. Good is the gain of the desirable fruits of
three good aciions. Bad is the gain of the undesirable fruits of
three bad actions. The good and bad actions’ fruit and retribn-
tion are the good fame and ill-fame in this world, and devine
bodies, etc. in the other world. This world is the present one and
the other world is the future onz. The mother and father a3
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parents. Apparitional being is one who has gone to other world
from this world. Arhan is one freed from intoxicants ( asrava ).
To say that all these do not exist is the perverted view. The
idea that defilement and purification of living beings, knowledge-
vision, non-knowledge-vision and all these are causeless and
that there is no strength and no effort, and no their fruit, ete.
are all perveried views. To state in brief : whichever is mis-
conceived in mind is a perverted view, mithyd-drsti. For example,
the notion of permanence towards the impermanent, notion of
happiness towards misery, the notion of purity towards the
impurity, notion of soul iowards the non-soul thing., the notion
of superiority towards the inferiority, the notion of no-purifica-
tion towards the path of purification, and its reverse and the
notion of existence towards the non-existent things, and others
are the misconsiructed minds. The five wrong views of the
Abhidharma and sixty-lwo views of the Brahmajila-Sdtra are
all perverted views.

The perverted view arises from the infatuation. [t arises
because of improp h toa and a fall
cause. They say there is no misery because of their attachment
to happiness, and because of their being fallen from the path of
Siinyatd. When they say that the empirical things are fortuitous
or caused by Iévara, etc. and not caused by the thirst; this amounts
1o the denial of Samudaya-Satya. When they say that there is
no Nirvana or it is of other kind, this amounts to the denial of
Nirvipa. When they say that there is no path for Nirvipa or
there is some other path for the release, this amounts to the
denial of the path (truth). There is no Buddha, an omniscient;
because they say that things are innumerable; how can one man
understand all of them? Or they think that the Buddha is
Tespectable by all persons; but there is no such respectable person;
hence there is no Buddha. Since defilements are not suppressible,
there is no Dharma. Since there is none who gains that dharma
by means of right conduct, there exists no Sasigha, Order. Since
the charity has no immediate fruit, they say that there is no charity.
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It is said in the Satra: There is no charity, The inference for it
is inconclusive. A man delighted in giving charity becomes poor
and the miser becomes rich. With this and other reasons they say
that charity is not there. So also are the sacrificz and the fire-
offering. What is offered in the fire is reduced to o what
fruit will be there out of it? If the jiva is permanent, then there
will be no weil-done and ill-done ( sukrta-duskria). 1f jiva is
impermanent, there will be no other world. Hence there is no
fruit out of the well-done and the ill-done  There is no this
world, for things being examined minutely, return to non-
existence. There is no other world; for, after death there will
be no dependent origination. There are no mother and father;
for they also, being divided into minute parts, disappear. They
say that worms appear out of cow-dung. But the cow-dung is
not parent of werms. The parts of our body, head, etc. are not
the same as those of parents. Things being momentary what
will the mother and father do? There is no apparitional being;
for, in the absence of sartva, soul there is no this world. What is
to speak of the apparitional being which may enjoy the fulure
body.

The living being (sattva ) known as cetand may either be
in the form of the body or non-body. If the first alternative,
then this body being buried under the ground becomes earth or
being offered in the fire is reduced to ashes, or bzing eaten up
becomes impurities ( purisa ). Therefore there is no apparitional
being. The second alternative may either be in form of the
mind or other than the mind. If it is in the form of the mind,
then it will be a mental state which is perishing and appearing
every moment and not stable. How can it reach the other body?
If it is other than the mind, then no ‘I '-notion would be there.
When there is no * I’-notion towards the other than the mind,
what is to speak of it towards the substitute of the mind? There-
fore there is no apparitional being.

Arhan does not exist; for, he, being hungry, begs everybody
for food, secks heat in the cold, and cold in the heat. Being
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will fall in the helis. The perplexity is an obstacle to the desire-
freedom ( vairdgya). The soul-view is the root-cause of the
four. These are five ( fetters ). The sensual passion and male-
volence do not exceed the desire-world. The soul-view does not
exceed the soul-notion. The pursuit of mere rites and rituals :
docs not surpass the lower demerits, The perplexity does not ;
surpass the ordinary manhood. Again the first two do noi go
bevond the desire-world and three others are confined to the ‘
worldlings. Therefore they are called pertaining to lower region.
Five eclements perlaining to higher region: distraction,
pride, ignorance, ripa-lust, ardpa-lust. The distraction being
harmful to dhyana and concentration, the mind does not get
pacified. The pride arises on account of the distraction pursuing
the pt-grasps. The mind ping the pls arises from
ignorance and hence there are lust for ripa (world) and the
lust for aripa (world ). These five elements pertain to higher
region as they are applicable to the mind of the learners ( §aiksa)
and not of the ordinary men. The distraction is conspicuous in
the f d rids as well in the desi
in the lliﬂler woﬂds no gross defilement is operative
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raises envy at common dwellings. This is one defect. He does
not partake of release; for, he does not give up even common
things, what is to speak of his own five aggregates. He falls in
the hells as he has disregarded good men. He becomes poor
as he obstructed the charity to others. The ascetic, envious of
the scripture falls from the noble garbha and destroys the Buddha's
scripture and the path. The Siitra is quoted mentioning five
blemishes of cach of the five envies.

Five mind’s pegs ( khilas ): An ascetic doubts the teacher,
his scripture, morality, and training, and becomes offended when
one praises the Buddha and some other great holy men.
Doubting the teacher ( Buddha ) he considers whether the Buddha
is great or Purana, etc. are great. Doubting the scripture he
considers whether the Buddha’s teaching is good or the vrata,
religious rites of the dog, cow, ctc. are good. Doubting the
praclice he considers whether the breathing exercise leads to
Nirvana or not. One, becoming offended asperses the good
people. One having the mind effected by these five elements
does not hold fast to the various meritorious organs. Therefore
they are called khila, pegs.

One doubts the Buddha because of his being unlearned,
abahusruta. A conversant in $rutas, scriptures does not doubt so.
The ignorant does not distinguish the Buddha’s teaching and
the teaching of others: hence he doubts. He has no taste for
dharma and hence he doubts it. He does not study even the
Vedas, but simply hearing what is said by others thinks that
they are superior. One having false doubts and polluted mind
doubts the Buddha, e.g. Sunaksatra who was an attendant of
the Buddha. One doubts the Buddha because he is confused in
his mind after studying the Vedas and Vydkarana, grammer, efc.
One doubts him because he is content with understanding the
surfaced meaning of the Stitras and is not capable to go deeper
into the i ion of the Sdira-compos

mewvm;mmmmmm
‘adheres to it. mmmmmmm
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to them. From the association of the ordained person with the
house-holder, his mind does not rejoice in the noble speech.
Having obtained a small beneficial thing, he thinks himself as
full. The four vinibandhas arise on the basis of sensual passion
(kama-raga). The person who loves the internal body adheres
to the external sensual pleasures, ctc. Hence he wishes the
combination of these two. He does not rejoice in the noble
speech and the Dharma of ifi as he is infl d
desires. Therefore, having gained a small benefit in the good
conduct, much learning ( b@husrutya ), dhydna conceniration and
others, he thinks himself as fully accomplished: On account of
this he forgets the higher benefit. The wise man will not do this,
He secures a human body devoid of cight inopportune moments;
hence he should make endeavour with one-painted mind. The
ordinary manhood is not trustworthy. He might have dis-
pelled al! his adverse conditions; yet there may happen some
other condition preventing him from eniering into the holy pal
If he does not wish a smaller benefit he will gain the retributi
of ordination fruit. Thus while dying he does not repent. He
succeeds in his own benefit as well as other’s. He does not ¢ 4
adhere to the virtuous things, what is to speak of un-meritorious
things? Therefore he is termed *““of right conduct ™.
He:tsofoncbemgwoﬂdhng do not pollute him.
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dissogialv dharma. Therefore they are citta-samprayukta, mind’s
associates.

. They are not mind’s associates. The Sitra says:
Children have no mind for the sexual intercourse. what is to
speak their capacity to do it? Nevertheless they are latently
caught under the grip of lust-residue. Again the Shtra says:
( For children ) there iz no will (cefand) and there is no con-
structive thought ( vikalpa). But, however, there is dlambana,
object situated in the consciousness. Another Siitra says: At the
destruction of the soul-view the residues arc immediately
destroyed. The Aryan path does noi_exist together with defile-
ments. Therefore, the genesis of the Aryan path is the desiroyer
of the mind’s dissociate residues. If it is not so, what will the
Aryan path destroy? If there is no residue as the mind’s
dissociate, the ordinary men and the learner ( Saiksa) would be
Arhan when they are in possession of the meritorious and indeter-
minate thought. Anusaya is the cause of outburst of defilements,
that is, the outburst flows from residue. [t increases when it is
stimulaied by the outburst of the defilements. Tt is thercfore
clear that the residues are the mind’s dissociate elements. When
a person, even though he remains in the good and the indeter-
minate <tate of mind is said to be of residue, how can he become
50 in the opinion of one who does not accept the residue as mind’s
dissociate?

Now the author replies: This is not proper. Your
contention that in the absence of lust there is the residue of lust
in children is not correct. They have not abandoned their lust
because they have no medicine to dispel it. A person haunted
by a ghost, e.g. is said to be so even when the fit of the ghost
haunting is not manifest, because it is not completely driven out
by the application of charm and medici Or a patient sufferi
from the four days fever is said to be patient even when the fever
is not felt manifestly. The poison of the rat being an incurable
disease manifests itself at the cloud’s thundering sound. Like-
wise the mind to which medicine is not applied for dispelling its
residue, is said to be of unabandoned residue. The other Sutra
that there is no will, eic. is possible because their residue is not
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137. . Nine Fetters ( Samyojana )

are thirst, ctc. Amongst five drstis, wrong

are stated sep ly for the foll g
pursuit of mere rites and rituals ( Sila-vrata-para-
t to abandon. It is comparable to a boat
ocean that is difficult to rescue. The peison
iders: T alone shall ascend the heavens through
duct and T shall suffer all the sufferings: dipping
walking into firc and falling from the mountain-
ldly men do not notice the fuiility of this practice,
Buddha says it is a fetter. Trusting on the observ-

It is a bond of the ascetics whereas the sensual
" house-holders. A man of mcre rites and rituals,
g different ascetic duties, does not obtain any
them. He loses happiness here and hereafter,

is gross and understandable and noticed by
th, on the other hand, is very subtle and hardly
8. The worldly men do not understand the benefit
The pursuit of mere rites and rituals is termed
W as it runs counter against the iight-path.

wrong view is a force whereby one adheres
‘doctrine, and is unable to avoid it. Due to this
Strengthened. Tn the Query of Sakra only two
‘and jealousy arc stated by the Buddha, because
ry mean and despicable. We see in the world
the envy and jealousy at the sight of other
from some donor. Due to this they fall
low and dull-lustred men. This fetter
the mind of Sakra, lord of gods. There-
¢ these two are the source of heayier sins.

g |
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gods: Do not approach the Recluse Gautama. Here
shall make an end to old age and death. This is enyy.
there is also hate. It is said in the Sitra: The
3 4, taking the ascetic Kevadha to a corner disclosed:

do not understand where these four great clemenis dis-
ar utterly, This is maya, deccit. Again he says: I am
jor, builder, and superior, etc. This is pramdda, inatientive-
These loop-holes are also there. Therefore the unmeritorious
¢ also present there.

Some Abhidharmikas say: love that is directed towards
b , father. wpddhydva and Acfirya is good love. The
e for olher things is bad love. When neither good nor
don to any one that is indeterminate love. The hate for
arma and ill-learned is good hate. Hate towards the
a and the sentieni beings is bad hate and the same
non-living things is indeterminat: hite. Basing on
¢, destruction of another pride is good pride. Tll-respect
iﬁng' bzing is bad pride. Some such thing may be
d to ignorance, elc.

the Abhidharmikas say: What is good is not klesa.
doc in the world of desire is said to be avydkria,
If itis bad (akusala)all the men who harbour
ne would fall in the hells. But the fact is not so.
Jis avydkrw. ls this admissible? A. The soul-
L of all defil A man telling

ise the wrong view of two extremities is to
use other person to fall into. perplexity by
rse. view 6Mﬁilyhdrm) is nolaklﬁda for
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* When' there is a cause ils fruit is dlso experienced. So
pmencmg the misery discerns that Sila is misery and
Irification is not cccured through this: this is what is aban-
by the vision of misery. He also discerns that Sila
the cause of misery and through this no purification is obtained;
is what is abandoned by the vision of the misery-cause.
r is negated by the wrong view as the purification is obta-
d throt the wrong view: this is what is abandoned by the
of Nirodha, cessation. The path is negated by the wrong
w: this is what is abandoncd by the vision of the path. The
of the wrong view is abandoned in four ways as it is sup-
lry the wrong view. The similar will be the case with the
' of mere rites and rituals.
id are supp d by the progressive stages
) and not in the order of worlds (dham). No end
: is to the number of residues such as ninety-eight residues.
Q. Lust, pride and four views omitting the wrong view
associated with three faculties of feeling omitting misery-
ﬁrrbmtness-facuhles Hatred is also assocwled with

vy and jealousy are associated with the faculty of sorrow-
. How is this? A. It is previously criticized that there
‘Samprayoga, association. The point will also be sfated
that in five scnsuous consciousnesses there is no
elemt In your systm Iust is associated with
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owledge causes to abandon the inferior-inferior klesa. But
nﬂwr does not accept this scheme of abandonment.
5 g to him defilements arc abandoned through
: mahle thoughts. So says the Buddha in a Satra :A carp-
ter, e.g.  uses his axe, parasu for several years, and in so using
¢ handlc of the axe becomes decayed, even if he did not notice
its gradual decay cveryday. When he noticed it then he under-
stands that this is decayed. Likewise, the ascetic also practising
the path does not notice what d@sravas are abandoned today, what
‘were abandoned yesterday: nevertheless, he knows them abando-
- nmed when they were abandoned. It is, theref
4 unt they are abandoned by means of innumerable thoughts and
~ not by nine or eight.

Klesas arc abandoned with the support of seven
~ pratisaranas. The Buddha says in a SOtra: The abandonment
‘@sravas with the support of the first dhydna and upto Akifican-
w‘uam. In the absence of these seven pratisaranas (i. e. first
dhydna, etc.) even onc can abandon the dsravas. So says
Sm'!ma Sttra: One sccures the abandonment of dsravas
| without sceking the support of seven bases (nisraya ).

It is clear, therefore, that they are abandoned even ( without
) ) with the support of concentration pertaining (o the world

Defilements that are abandoned by the vision of truth
abandoned with the help of the formless world-concent-
; for there in the formless world exists no riipa. A. This
has already been said that even the concentration in the
ld ‘dependents on the ripa, visible, The ascetic
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*,me touching the hand, the Nirm-
rate by speech and Paranirmita-vasa-vartin gods
the female form. Likewise defilements of the desirc-
c abandoned gradually.
‘masters say that these gods are born in such and such
"their merils and not as a result of the abandon-
their defilements. Sincé the gods of Yama world
mild sense-organs they accomplish their sex by embra-
; iﬁk having sharp sense-organs, do so by seeing

mtm say: Defilements that are abandoned by
mplatior ‘are gradually abandoned: defilements of the

y_; ‘world first and then those of the form-world. But the
that are to be abandoned by lhe vision of truths

etc. The
originally by the lati

hmimm: etc. that is started from

(“M)‘ destroyed through the vision of

 the fetters of the desire-
misery of the desire-world;

on its origin. Just as he abandon,
a-nasam-

g to three
of the
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residues. The Stitra says: The ascetic contemplates:
rifpa, this is the origin of rijpa and this is the cessation
ipa. It is always-said : The defilements are abandoned when
ives and discerns the elements ( dharma ). It is under-
~that the extinction of defilements is through the vision
 cessation-truth.  The five aggregates are misery and the
s flow, therefrom. When one perceives the cessation,
pa, and puiting oul (upasama) of the five aggregates,
the idea of misery is accomplished. Therefore it is evident
the defilements are extinguished by one who perceives
cessation of the aggregates. It says : On the basis of elements
relying upon one indifferent bodiless mind the abandonment
secured ). The cessation is the same as what is bodiless
The ascetic who perceives riipa, ete. as bodiless becomes
gainer of the ultimate separation ( visaryoga). There are
channels of emancipation ( vimoksa-mukha) as factors

pa. With the help of those channels of emancipation
 the ascetic abandons the defilements. Thus we understand
‘the path relying on the un-manifest element ( Nirvana )
8 dlambana causes to abandon the defilements. Therefore the
d abandonment as stated by you is not reasonable.

'n\e Sastra says : The defilements are with innumerable
ive aspects ( vikalpa-mukha ); this is to be understood
aspirants of the Release. For, one gets released by the
th of knowing the bondage of the defilements. One, e.g.
of his enemy present in a place avoids him,: or a
aware of a dangerous road ahead avoids it. Likewise
- avoid the defilements. The defilement-bondage is
bound Vemacitra, a demon-king. The sentient
by the defilements; it is so upto the top-most
- m. one should uatmund their disad-



They neglect the pure and ultimate happiness
aspire on the other hand for a very trifling
‘and the pleasure of becoming. All this is the
~ the defilements, When they abandon the
they obtain the great happiness. Therefore one
knowledge-vision of the defilements. They ure
hindering the Release. They are factors of the
> follows them. The misery pursues the body.
| aspiring for the separation from misery should
on the defilements.

L of knowledge (Vidya)
'&?Jéto'know)“thn kelsas are the basic causes
' heretics do not believe in this and say that
M‘ﬂﬂ herbs and plants: some say things
ara, etc.; others say that they are born
and still others say that they are made of
atoms. This is the knowledge for them.

already stated t that tlw body arises from
of defilements.

of

r, ignorance is:
e
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i8 Mo ‘any caryd, practice for the learner ( Saiksa ). The Sotra
' The learner does not pracli?c what is to come and also
. what is past. The practice is charactrised as action. The
undefiled mind is not characteriscd by caryd, pretice. - Therefore
“there is no undefiled action. All actions are resulied from the
Wems A man of the abandoned defilements does not

% rebirth. It is therefore evident that the existing body
T in the defilements.
Wy

The author does not accept the view that the living beings
are born free from defilements which arise subscquently like
tooth. But they are bore logether with them. [t is well-known
at aﬂ sentient beings take birth in ( the soil of ) the privy cham-
“ber and not on the stonc-clab. They take birth there because
qf their attachment for odour, taste, etc. They take birth in the
'lkils on account of delusion. At the moment of death, they,
watching the hell from the distance, think that it is a lake of
Totus, and therefore they are born in the hells. A Sotra is cited
to the offect that the person takes birth amongst different creatu-
ﬂmotding to the kind of his intention at his ‘dying moment.
D
o Q. If the body is formed on account of defilement, klesas,
the body would not be there for the person of abandoned defie-
(. e Arthan). A. This is not correct. The body
m fomed by the previous defilements. Though the present
doned, the body i to exist by the force
M\uous defilements like the potier’s wheel continuing
> ve even when his stick ceases to operate. New body
formed due o (some other) previous defilement.
necess: n‘i.lyconﬁnnﬁuamwﬂof concept-gras-

figi




and no moreit arises.

3 lust and thirst are the water; and nescience is
i Wmae&mum“:e body is formed. Arhan
of these factors and takes no more his body. So the
ience of the body is due to defilements. The stream-winner,
m‘ the knowledge of dubkha does not experience
: is rebirth-time. But Arhan’s knowledge (of duhkha )
s very strong and his defilements do not prolong their forces.
3 m of death the experience of new birth is suppressed.
 the difference between Arhan and the stream-winner,

' Qm' mlcnﬂpn that defilements arise subsequently like
is not ; for, Arhan having burnt his defilements by
e wibdou does not take rebirth like the burnt seed.
ly is born of defilement is known to all; the bodily
g gets modified as a result of sensual passion.
as a result of hate. It is, therefore, clear that the
n future will also be born of the defilements.
is also experienced as the cause of five aggre-
‘why do you say that the defilement alone is the cause
‘the body ? A. The food is producer of Ripa, etc., through
rajia, ,md’lmbnnhedememm is producer
M Wm ‘This fact can be demonstrated
Y rid ( Cp. ch. 110, etc.). Birds like cataka, etc.
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hit likewise though one is born in a happy life, he may arouse
ul thought. This is the rcason why they change their place
g Their lust and other defilements being meagre they take
‘ﬁ{' Mm‘ﬂl in a good place. When the defilements are many,
Wﬁborh in an unhappy place, e. g. pig, etc. 'Giving charity,
‘etc. one is reborn in any ome of kdma gods. Abandoning
Just for adultery onme obtains happi of a di ished
Abandoning passion for beauty one obtdins happiness
of a distinguished concentration. At the destruction of all
~ fetters happiness of Nirvina is secured. So the body is due to
~ defilemerits.

2 _ We actually sec people dwelling together with bad men
and living miserably. It is clear that to be in the world is the
ult from attachment. For example, moths (alabha) due
their greediness for lustre of colour ( rigpa) are burnt by the
fire. This attach is due to ig ; for they do not know
the misery of the fiery touch. Therefore they fall into the fire.
Likewise the living beings being entangled in the misery of rebirth
 take birth on account of sensual craving caused by ignorance. Fish,
g. swallowing a bait and dear attracted by the sound all dic *
finally. All this is due to defilement. Just as the root of the
eing not pulled out, germinates again and again just so the
oot of lust not being pulled out the tree of misery constantly
grows. The same idea is expressed by the Buddha in a stanza.
" The idea that the body is due to klesa is explained by
illustarations and quotations.
Tinks of causation is governed by avidya. It is the
‘the prajiapti, nominalism. ‘Due to this three-fold
go0d, punya, bad, apunya, and indifferent,
favoured by ki
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tituted of twelve links is rooted
existence i

v,ygnw the latter W by nescience,

and the latter again caused by the
Im;he visible am evolved from the infatu-
L that the worldly existence is beginning-
essness will not be possible for one who
as ultimate cause. Release is experienced

T].Il
’& case or enusalny by Iévara, etc. Since
actions are mamhﬂd the bodics of the erca-

WO Organs, Six senses cause six conscious-
organs, female and male. ~ The jivita-organ
of all these elements. It is the organ of
otcause of all defilement. They are based
ore five feelings become organs. Thus
cﬂw»\lm is' conditioned
the five organs of the
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,rstc, o a lesser degree one secures the fruit of once-
. Abandoning the fetters of the desire-world one secures
of the never-returner. This order is to be understood
dhyana and ions also. D ying utterly all
‘and defilements ) one secures the fruit of the Arhan,
¢ defilements are abandoned gradually the body is also
gradually. This order of abandonment would
ossible if the body, cte. are caused by Iévara, cte. Good
for the abandonment of klesas, lust, etc. It is under-
that they suffer much fatigue and worry here and hearafter
esult of lust and other klesas. Those who say that Tsvara,
ire causes of the body, also pray for the abandonment of
desire. It is, therefore, evident that the body is caused
al desire. The wise man gets released as a result of
knowledge ( prajiia ). Hence it is clear that one is caught

The Buddha says in scveral Stitras that one gets released
iccount of destruction of delight-lust ( nandirdga). For,
, and the visible, etc. are not bondages, but the delight-
the bondage, and as a result of its desiruction one’s mind
t Il released. So released mind enters into Nirvdna. One

res release by means of conceptless and formless (animitta-
) Smyata. It is, therefore, clear that the body is caused
ements. For, the gain of Simyatd is nothing but the
voidness of all elements ( dharmas ). On account of

of concepts (nimitta) one does no more take
ming again in the worldly existence. Thercfore
channel of emancipation, vimoksa-
the bondage (ensues). Thus
y is governed by defilements.
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o? nominal things,

and the notion of Simyard, voidness.
ceased through knowledge caused by much
bahusruta j, s ceased through know-
M oﬂ The second notion

of eﬁmplete destruction of Santana,
entermg into the residueless Nirvana.

and touch, and of other things. They
the authority of the Buddha's saying;
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the separate clements ) Ripa, etc. and NirvApa. The sccond
~ome, i. e. conventional truth is what is mere prajfiapti, nomina-
~ lism, e, g conception of a pitcher on the basis of riipa, colour,
etc. and the conception of purusa on the basis of five aggregates.
4

- Utility of conventional truth: The worldly men are given
its advantage. When it is said that fire is painted, the people
belicve in it. The Buddbas talk in the conventional way
in order to lead them to the goal. The Siitra says: [ do
not quarrel with the world, but the world quarrels with me,

People in ancient days, wishing to utilize things established
the name, pitcher, ghata, when things were made. This is not
useful for the good dharma. Therefore, it is termed Loka-satya,
Worldly-truth. One, preaching the double truth does not fall
in eternalism or nihilism, nor falls in a wrong view, mithya-drsti.
the system of karman and its result, etc. are not contradicted.
‘The worldly truth is the source of the Buddha’s discipline. The
; of the charity and good conduct is rebirth in a happy
w Controlling the people’s mind by this mode of teaching,
and making them to adopt the path and then at the end the Buddha
preaches the Absolute Truth. Thus the dispensation of the
Buddha is very like the ocean. One who is accomplished fully
in the lmom about the path becomes fit for receiving the
wldlmg in th: Mnohte Truth. Example is Rahula, etc.

the mind through the worldly truth, one destroys
the Absolute m The Sttra says: Nirvana is to be
by means of analysis of things. The ascetic cxamines

the are nominal or absolute and then sces



‘path is accomplished through the worldly
move in succession-this evolves no nihilism.
y-this evolves no eternalism. ~Free from these
‘middle path. As per worldly truth_ all the Buddha's
are true, viz. there is the soul and there is no soul:

ynony ‘There is no fault to say that there is the

worldly truth. There is no soul in the Absolute Truth-
the real. The counter criticism is from the viewpoi
r truth and the reply ( to the question ) is from the view-
' Absolute Truth. The view that there is really soul is u
delusion. To say that it does not exist (empirically )
in the darkness of delusion; for these two views ure in
of ens and non-ens, evolyving eternalism and nihilism.
ing from the viewpoint of the extremity
falls into the extremity of non-ens. If one, not having
ige of Sinyatd, says that, there is no satrva, it
eW. Iﬁ one lmv;ng that. knowledgc says so, there
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“exists nothing, he, on this account falls in a false view of
m. A person, on the other hand, knowing that there is
soul from the worldly truth belicves that there is Karman
A “I a8 its fruit; then conumplatcs that the manifest elements
and ized as birth and eath and then
‘peregives before his eyes their cessation. His sense of desirable
- subsides in the absence of soul-notion. Tf he says that there
. exists nothing, he incures no folly.

""" Some heretics blame the Recluse Gautama that he criticizes
the soul absolutely. Therefore the Buddha says: I declare
from the view-point of the worldly truth that the soul exists.
1 declare it right view, that the sentient beings are running and
tranémigrating. The worlding wrongfully thinks as substantial
~ what (Buddha) states as non-substantial (nissarva). This state-
. ment is a criticism of that wrong thinking ( mithyd-manaskara ),
but not about the satrva, soul (ie. substance). The pitcher,
cﬁb are spoken of in Prajiiapti, nominalism. The visible, ripa,
eﬁé aré not the same as ghata, pitcher. Nor is it other than
colour, etc. lecvnse, are the aggregates, ripa, etc. not the
‘same as saffva. Nor is it different from the aggregates. Taking
iﬁ& a&\mt the eo]bur, rilpa, etc. the ascetic surpasses prajia-
m' ( pitcher, etc. ). Likewise, does he surpasse
etc. by means of nirodha-laksana ( Nirvana).
ivamplified by an example : Just as a painted lamp,
\lgﬂ spokcn of as such, does not discharge the lamp’s function;
‘50 is the pitcher not substantially existing though it is stated
such. ‘The five aggregates though spoken of as such are not

. Characteristics of nominalism ( Prajiapti-Laksana )
'hﬂnn like pitcher, cte. ' are riominally existing
' For, (i) in the world of nominalism concepts
mmlﬁemldof absolute 51 people, e.g.
piu;m but do not say it 'is
'said as. UW&W



account of the association of the touch.
; not so; for, the sensuous consciousness
account of other’s association. ( The feeling
! dfﬁu‘l association. ) Therefore this asso-
W‘) isting.  (3) N
‘achieved depending on the other thing; e. g
dquuhu on the colour, etc. (rapddi). The
not so, e. g feeling. (4) The nominal thing
ns, lamp, e. g. illumines as well as
e eekanddoepmtwgniu.(S)Thzterm,
an assemblage of the wheel, etc. but the
ewm in any such object ( padartha ).
factors of chariot and the term
J'Ilm character of chariot is nomial.
4m¢e spohnof by the term Ripa, etc.
t the pitcher, etc. lggkeu:pl;‘ by the term, pitcher,
) Therefore, the pitcher, etc. are nominal.
WAaVers ; €. g a man seeing
Amtbu man says : I sec
says: I see the skin. One
I,llpﬂlﬂ’ says I smell




the pitcher, ete. Therefore these are nominal.
me masters think that prajapti has sva-laksana, but
is otherwise. The Siitra says: The action is the character-
the learned as well as the unlearned. The person who
good action is the learncd and the person who does bad
unlearned. The action of the body and speech depends
four great elements and that of the mind depends on the
So how can these three actions be characteristics of the
_and the unlcarncd. Therefore prajiiapti has nothing
o o istics. (10) The istics of prajiapti
not uniform. The Sutra characterizes ripa as ripyate and
e as vedayati. The characteristic of vedand means the man.
the Buddha : The learncd and unlcarned both feel
ss and misery, but the learned does not arouse pleasure
‘happiness and aversion in misery. Grasping the concepls
many, etc. is the characteristic of Saljid meaning the man,
e.g. onc says : | see the lustre and I sce the visible. Characteristics
of samskara ( sarskaroti) and vijiiana ( vijandti) also mean the
man. The Sutra says : This pudgale commits good, bad and
. indifferent acts. It says again: The learned quickly cognizes
~ dharma as the tongue does the taste of the soup. These different
~ characteristics occuring in other than their own places arc prajia-
i-ch istics. But the self-ch istic is not found elsewh
nor does it vary. (11) What element, dharma is causing the defile-
ment to all is nominally existing. The absolutc dharma docs not
cause defilement, The defilements are makers of the man,
(12) The genesis of knowledge is not in prajiapti (thing ), but it
is in the real visible, etc. that are present before our eyes. Next
moment the false mind constructs : I scc the pitcher. Iis
» gaition necessarily depends on the visible, ctc. for the talk of
o wl is made taking account of the colour, odour, taste, and
touch. Cognition 'of the absolute dharma docs not depend on
other thing. (13) In prajiapti the doubt ariscs whether
- oru man, But in the casc of visible, etc. no doubt
it is colour, or it is sound. The doubt may arise
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‘the qualities and is different. Therefore, if there is
the cause, the doctrine of identity will not thereby

e Saiikhyas say: Five qualities are the earth. It is
ect; for, it is stated before that the sound is separate
the colour, etc. and it is momentary and continues in
and not the central factor of four great elements.
therefore, clear that all the clementary things are not in
on of the sound.

144.  Criticism of Diversity

It arises only on the basis of colour, etc. If it is
from the colour, etc. its idea will arise cven in their
The rise of the visible-idea does not depend on the

aracteristics beacuse there is no visible-characteristic
from the visible itself. This will be detailed later.

. There is no any sense-organ cognizing the carth, etc. as sep-
elements. Q. They are cognized by the cyc and touch-organ,
A. They can then be cognized through four sensc-organs; for, nose
an smell the mud and the tongue can lasic it. Q. The nose
E tongue cannot discriminate in the dark whether the pot
"is smelt or its piece, and whether the pot is tasted or its picce.
A. They do not discriminate so, nevertheless, there arises the
cognition in regard to mud through the nose smelling it and through
the tongue tasting it. Again, if the pot is buried with its neek
above the ground, then, seeing and touching it one cannot
iminate whether it is a pot or its piece. Therefore the eye
‘body cannot cognize it. Nor do they discriminate it in the
whether it is of gold or silver. The nose and the tongue
the flower, fruit; milk and wine, etc. but not so the cye
‘body. The eye sees the flower but not discriminates
. ether fragrant or otherwise and its taste whether



mn‘m view that we ‘cognize the
h the eye and the tactile faculty
e uadth:mnuuunotpmper Just
discriminate the substance
1 culty do not discriminate

sense-organs have no capacity to cognize any
' The sixth one has that capacity as the non-
can have as its object all things. If the

1l as non-colour, ie. the sound, etc.
s, the ear, etc. would not be necessary.

hat the pot is perceived through the colour, is not
the maker of its colour is only conjuction. If an
visible through a visible thing then the colour
~because the colour is experienced
_pot, etc. The pot also will be two-fold:
the visible is meant for the purpose of per-
f b the colour is perceived the pot
then your definition of the colour as
“will not be lclueved For in your
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2 through perception of the colour characteristic the colour
quently to be perceived. Therefore the colour alone is

of the col. ption and the moment of

ion are quite different, c.g a man being acqua-
- with the dimension of the pot, even after losing his eye
recognize the pot through the touch. Therefore, no colour
ne is the factor of perception. The blind understands the air
the help of the tactile-faculty. The definition that the air
of un-perceived sign (linga ) is also not good. The blind
experiencing the air does not know whether it is visible or
ble. The men ( according to you ) sees number, dimension,
hrough the experience of colour and there is no colour
ienced in number, elc.

Q. If the experience of the colour is not the cause of
perception, number and dimension, etc. would be invisible
and the air visible. A. In our system, apart from the colour
there is no any visible thing. Therefore, according to our system,
the eye sees where the colour is present. The idea of pot arises
only to the person that has seen the colour with his eye.
‘Where the colour is not present, there the person even in possession
of the eye does not arouse the idea of the pot. Therefore if
illogical that there is the pot apart from the colour, ete.

ey 145. Criticism of Un-speakability

' The defect in this opinion: The absolute t.hu.
unspeakable as indentical or different. For,
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Smec identity

I be non-c
this opinion itscli
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umiet any one of the
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e the faith in the Satras us theyteach the non-existent
‘what proof do you then say s0? If you do mot
und argument, the opinion aceepted by the opponent
rally become proved. The opponent’s opinion b'm§
your dbnrma will perish. A thmg that is proved by the

147. Establishing ~the N i
advocate of the non-existence pleads: Though you
§ﬁny¢ul by your speech, things are nevertheless absolutely

because the facultics cannot experis them.
no a cognizable avayavin, a sepamle whole found among<t
Mfm‘a they are not ized and hence

sion that the parts ( avayava ) are then cognized is not
for, only the gross pot, ete. are cognized but not parts.
~make the whole; for, the parts arc conceived on the
~of the whole. When the latter is nonsexistent the former

t. The sub and qualities being not
the parts arc not obtainable. The person who perceives
¢ parts will have only the idea of parts but not that of the
, pot. . To the person who recollects the parts constantly,
ea of the pot would not at all arise. If you say that the
2 of the pot arises after the part-idea, then the idea of pot
‘arise slowly. But infact it docs not arise slowly. Hence
parts are recollected. Looking at the pot not to make any
1 've ldea of parts that is the idea of the pot.

ﬂepms being analyzed again and again arc reduced
toms which again being broken become non-cxistent. All
s culminate necessarily in the idea of Sanyatd. Therefore
 in the nature of i from the absolute view-
*ﬂmwvmunf&ampﬁm ‘the past, future,
nt and such actions will not'be accomplished.
dmmmu. Therefore the opinion
es not lead to the double truth,

=
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in the eye, then it is together with the base,
ut the base, then the fact that it is situated
ot achieved. If you think that consciousness
part of the eye. or in the entire eye or simultane-
eyes, then it becomes together with the base, In
the basc, it becomes in possession of parts. Thus
elp of many consciousnesses one (whole) consciousness

hed. ‘This is one defect. There is another defect,

being simull cach conscious-
s not cognize, but the whole cognizes it. Tn fact,
3 P whole ( i ); this is still another

it is without the base then it will not be situated in the

148. Criticism of the Sound

te of the non-existence continues : There is
ity in the word, for the mind as well as the sound

) is inaudible. Consciousness hears pu and then
of it ‘does not hear ru. Hearing ‘ru’ it disappears
‘not hear ‘sa’. Thus there is no single consciousness
letters. Therefore the word is inaudible. A man
mind hears the word but a man of concentrated
s mot hear it. Therefore the word is not audible. It
¢ neither coming into contact with the ear not otherwise.
ves arc defective.

- masters say: The car is in the nature of cther. Since
in the nature of non-existence of things, it is termed
there does not exist the ear. Because of no ear,
o is not there. The sound does not exist becausé
e of il. Its cause is the contact, samslesa of the
This contact is not experienced; for, things
do not mingle together, Things that have
re, how can they mingle of their own accord.
even when they aro situated in onc place.
ot is not experienced.



4} Qot correct: for,
g may arouse through
W the odour
of the odour. As
into contact

ives are defective.
e taste also does

W seif-eogniﬁen
.qd; does not
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faulty in several respects. For example, the mind
consciousess either coming into contact with it or other-
both these alternatives have been criticized ). The mind.

ollect the colour, etc. In the presence of these defects
that ) the non-sensuous consciousness does not

151.  Criticism of the Cause and lis Fruit

advocate of the non-existence aruges: The fruit
‘»pted. it should cither be latently existent already in
or non-existent in its cause ; both thesc alternatives are
For example, the sound lh.\l is previously non-existent
ced ftom the two hands ; the curds previously non-existent
cause are formed. Therefore the quality ( guna) that
dously existent in the cause docs not produce it.

it is your view that the non-existent quality produces
, then a small particle of the air ( vayu) that is devoid
would produce the colour, and then the air will be
of the colour. Ttis our expericnce in the world that
yarn produces the white gearments and the black
ices the black garments. Therefore the previously
nt quality does not produce the fruit.

these two illustrations arc faulty, the fruit is not
Yf you accept satkdrya, the fruit that is already existent,
t appear again. If il is non-existent, it would never
use of its non-existence. The criticism of sarkdrya
ya is very minutely elaborated.

ulmem‘ be either’ before the fruit, or after it or
4 If the first alternative is pleaded, when
Mwwnllﬂufrunappm? If the second
‘the cause being non-produced. by itself, how can
fruit? In the last alternative it is not logical

is the cause and the other fruit; ¢. g. two horns -

ey
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152, Empirical Truth . v

The author. now replics : The statement that you have
made on different arguments that all things are void is not
appropriatc. T have previously remarked that if everything
is non-existence, this Sastra will also be a non-existence, etc.
Your argument that there is no sense-organ and no causal factor
has been replied by us. The Buddha himself prohibits in a
Satra this, viz. there are five things unthmkable. They are :
Lok Karmapratya stu,  dhyd
vastu and Tathagata-vastu. The ordinary person cannot d“ler—
mine their nature by his guess. Tathagatas alone are adept
in the Iytical knowledge of el its, dharmas.  The disciples
and Pratycka Buddhas have understood deeper ihs knowlsdge
(leading to ) Nirvana and have gained a partial analytical know-
ledge of things. Tathagatas, onihs other hand, are capable to
penetrate into ihe original non-substantiafity of all things in all
aspects and their characteristics both unique and general. Con-
cepts of purusa, alaya are liable to destruction and hardly con-
ceivable. Likewise Sanyara-knowledge is easy, but the analytical
kanowledge is hardly obiainabl

Though the Buddha has preached all things, dharmas,
he has not preached them in all aspects ( sarvakdra) because that
puead:ms is not conducive to the rclease. For example, the
Buddha has preached in general that all thindgs are originated
dependenily but he has not stated what the cause is for each

He preaches what is nzeded for destruction of the misery.
are several things like multi-coloured pictures, music, dance,
colour, taste, odour, touch and other innumerable particlzs,
they are not worthy of preaching. Therefore the Buddha
not preach them. His non-preaching does not imply that
are non-existent. Just as a man being ‘ignorant of
picture, etc. 'says that such thing does' mot exist;
‘having not proved any thing say that this thing
' Tt exists when one knows it,’and it does not
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Siatra says:  The ascetic sees el rigpa.  etc. ch ized
as impermanent, distractive, destructible, despicable and magic.
Though this may be tcrmed Sinya, it is not in the nature of
purification.  When the person visualizes at the end the cessation
of all five aggregates, that vision is in the nature of purification.
It is therefore evident that he visualizes their cessation.

The ascetic does not secure purification through the know-
leizz rested on the manifest things because the idea of conceptual
things ( prajiiapti-citta) may recur in the ascelic who is active
in, ths concepts of five aggregates. But that idea will never recur
in ths ascetic who visualizes before himsclf the cessation of five
aggregates.  The idea of conceptual things does not follow him
because the cause of conception has been ceased. A tree, e, g.
is cut and reduced to ashes. Then no idea of tree arises there
again. The Buddha addresses Réadha: Destroy the idea of
Sattva in such a way that it would never tecur.  Another Sitra
also supports the same idea. Therefore we understand that
the destruction of Sattva is the void of prajiapti,
thing and the destruction of the ( basic ) matter is the voidness
of clements (dharma ).

C plation is two-fold: Sanyata-contemplation and non-
soul-conptemplation. The former is not to conceive the empiri-
cal Sattva. As, per example, one sees the pot empty since there
is no water in it. Likewise, there is no pudgala in the five aggrega-
tes and for this rcason one sces them void. When he does not
see elements (as true) this is non-soul-ness. The Saitra says: The
gainer of non-soul knowledge gets perfectly released. Therefore,
we understand that the cessation of the matter and the feeling,
etc. is termed non-soulness ( nairdtmya ) which is the same as non-
susbitantiality (naissvabhavya ). Then, do the five aggregates
not exist truly? No, they do not exist truly; however, they exist
empirically. The Buddha says : Sarskdras exist empirically
like a magic and apparitional being, but never from the absolute
“view-point. The Siitra saying that they are void from the absolute
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lifications. As they are mayd, they are unreal. As
eal, they are not absolutely existing. So says a Stanza:

world is tied up with un-reals,
~ yet it appears as though it is definite (and real ).

‘The non-existent js perceived as if it is existent,
is' indeed, non-existent, when viewed through higher

therefore, cvident that the aggregates are also void.

| Vision of Nirodha-Satya is termed the gaining of path.
ore, the cessation, nirodha is the absolute truth and not
ates. If they are absolute things, the ascetic so veiw-
also be gainer of the path, but it is not so in fact.
:, the five aggregates arc not absolute things. The
essall  of the aggregates is the truth. Therefore the aggregates
the truth. It is not possible to say that the aggregates and
cessation are both truth.  The every visible thing is formed
delusion., For example, none without being deluded in
witnesses the magically created thing. Onc who is not
ed mind does not witness the aggregates. Therefore, t|fe
tes are not the absolute things. The Sotra says: Where
is <Tam’, there is ‘nodding’ (ifjitam). Thereis ‘T am’ in the
. Ananda says: The sense ‘T am’ is accomplished on the
f things, viz. the aggregate of matter and the aggregate of
sness. The Elders spoke to Ksemaka : Do you say :
Ksemaka replied : No sirs, 1 do not say : T am ripa,
[ 1 am other than ritpa, However, on the five
, sirs, the sense : ‘I am’ is obtained ( adhigata ).
not really witness : “This L am’). The purport of this
is this : The lcarners, sometimes, on account of the
of their mindfulness arouse the sense of T: howeyer,
of undisturbed mindfulness, the sense of I towards
is utterly ceased, like the flower. The flower
as the root, stem, branch, and leaves, nor is it
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great elements. The Buddha says : In the fleshy eye-ball
-_’Qﬂdrm that s the earth clement. The person who
gains the view of voidness, says that it is nothing whatever. It
is said again : All manifested things are abandonable and hence
they are in the nature of abands they are hence
 they are in the nature of ion; they are ible; hence
they are in the nature of cessation. Therefore we understand
that all the manifested things become ceased. The cessation
is non-cxistence,  Thus all things are non-existent from the
~ absolute view-point, but existent from the empirical view-point.

154, Cessation ( Nirodha)

What is rested on Nirvana is termed Sinya-citia, void-idea.

This mind takes support ( dlambana ) on it of hi

~ ( yat-kificana-abhava ). 1 is ceased in two stages : (1) When
one enters into the concentration devoid of the mind and (2)
‘When one enters into Nitvana without residue.  In the mindless
trance, the mind is ccascd as a result of alambana-cessation.
- When the stream of elements is cut off, it is ccased from the
absence of karman.

) Sastrasays : In the person of the Yogin who has abandoned
these three minds the action and defilements do not operate.
For, he has accomplished ( the fact of ) non-soulness. A lamp,
. g burns when there is support. In the absence of the support,
does not burn. Similarly in the presence of the support, i. c.
of soul the action and defilementis operate and in its absence
operate. The dsrava-freed right view burns all concepts
hout leaving any reminder, just as the fire at the end of ason
all the earth, etc. In the absence of concepts ( mimiita )
and defilements do not surgs up again. They surge
person who harbours the sense of ‘I'. They do not
the holy man, Arhan who has advanced in the know-
 having destroyed his old actions through the
I not experience any new resultant. The burnt.
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Marga-Satya Skandha
] SAMADHI, CONCENTRATION
155. Cause of Concentration ( Samadhi-hetu)

The Sastra says : Now Marga-Satya is to be investigated.
The path (mdrga ) is the Noble Path constituted of eight consti-
fents : right view, ctc. and right concentration. Tt is in brief

two-fold = (1) C ion with its preliminary ( parikara),
(2) Knowledge.
Now ion : Itisch ized as the mind resting

steadily and solely on one object. The mind rests on one object
by contemplating upon it several times. If one does not contemp-
late several times, then his mind would quickly distract from
it. Onme should contemplate in an easy manner. Uneasiness
( dubkha ) is the turbulent state ( dausthalya ) of the body and rhc
‘mind. When that 1! state is dispelled by i
‘serenity, easiness is sccured. The serenity is felt when the body
and the mind become calmed on account of joy ( priti ), which
arises from the mind’s delightfulness (prdmodya) through
recollection of three jewels and listening to scripture, etc. The
mind’s delightfulness again arises when the mind does not repent
and as a result of holding fast to good conduct.

" 'The cause of concentration is described. Of what is the
‘toncentration the cause ? It is the cause of knowledge of things
‘as theyare, which is the same as the knowledge of Sinyata, void

At s said: * The Yogin, having the concentrated his mind, pure
‘mind, hindrance-freed mind and steady mind, understands truly
the misery, origin of misery, cessation of misery and the path
“leading to the cessation of misery. Hence wishing to gain the
'ﬂ.wuw Yogin should endeavour to cultivate the con-
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something different  (from the mind itself). The mind’s
Concentration is not séparate from the mind. ¢

A steady remaining on an object as long as the ( capacity
of ) one’s mind permits is termed concentration.

This is two-fold : a tainted and 4 freed. The
concentrations of the worldly men are dsrava-tainted 4nd those
of one who has reached a spiritual status ( dharmavastha) ate
dsravafreed. This moment is termed a knowledge-vision of
things as they ate and has two names: Samadhi and  Prajiid.
The former is because of the mind being concentrated and the
Intter is because of knowing things as they are. The mind’s
concentration is three-fold : good, bad and indeterminate.
Samadhi takes plice through what is good but not through
what is bad or indeterminate. The mind’s concentration is
two-fold: One is the cause of release and the other is otherwise.
The first is named niyata-mila, rooted in release. Some Abhid-
harmika says that the only dsrava-freed concentration is niyaia-
midla. This opinion is not good. If the dswrava-taintéed and
asrava-freed concentrations contiibute the cause of the reledse,
both of them should be termed niyara-iila.

From the view-point of its object, it is divided into three:
narrow ( paritta), wide ( vipula ) and un-lnmwd ( apramana ).
If the mind being d for ives ‘a small
object, it is named narrow. Others are also so named because
of their varied objects. It is also divided into three on account
of time : composing ( pragraha), waking wup ( vyulthina)
and slackening ( rydga ).

‘When the mind is low-spirited, the act of waking up should
be applied ; when it is distracted, the act of controlling should
be applied and when it is too subdued the act of slackening
should be applied. The goldsmith, e.g. melts the gold, heats
it, waters it and keeps it on timely. If it is always heated it

fluid; being always watered, it becomes thickened
= B




im on account

W, ”‘uvaspeclisby
tio n, it would verily
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‘again makes the void by another yoid. The s¢cond is when the

‘ascelic becomes disinteresied in five aggregates by one aimlessaess

#nd again becomes disinteresied in the aimless by another aim-

lessness.. ThemuduwmnthYomnutheﬁvewub

as quiet by one conceplknpms: and does not cognize that
i by another P

Some Abhidharmika masters say that these three concen-
trations are d@srava-tainted, But in fact it is not 50. The concen-
tration has the void as the main purport, how can it bz dsrava-

tainted ? If the void concentration, efc. are as a matter of fact
embodied in w;sdom, how m thny lenned coneenu-auon ?
Because are i The
brings. home to the ascetic a knowledge-vmon of things as they
.are : and hence the latter is termed concentration. Here the
effect is spoken of as the cause.

Some Abhidharmikas say that three concentrations, void-
'void, etc. are obtainable by the learning-ender alone. How
is this ? A. The learners also would obtain them; for, the
cessation of all clements, dsrava-tainted as well as dsrava-freed
‘must be reached by the ascetic. Therefore even by the learners
“the cessation of the dsrava-freed elements ought to be reached.

158. Four Concentration-Cultivations

(1) There is one cultivation of concentration fit to hecome
& happy strolling ( vihdra ) in this world ; ( 2) one: cultivation
Mmmmnﬁttowknowwe-vumn (J)onculhv.-
: ion fit for the mindfu and and
“of ion fit for ion of

first kind is leading to happiness in this life, viz., the
~dhyana, etc. The first dhydna is tainted. with vitarka
ra, which are distracting the mind and hence is not termed

in this life. Tn the second dhyana because the mind



The dhydina.
ppiness with a

to secure dhyanz-
 separation of five
‘present life happi-
of the body

eak of the other
that the house-
cetic. The Buddha.
this present life
tio eall leading
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the fecling means: . The contact-conditioned is feeling; but
#mamnwlmfeels md:mnmiofvwhmem:
mﬂdqﬂwnof I'.  Saijfd is to discriminate : tll:idq o(
woman and man, etc. Vitarka does,not arise when the. mﬂm
of empirical things is inhibited. The Sttra says ; Of what origin
is vitarka ? Tt has its origin in speech, ideas and numbering.
“Therefore, smrii-samprejanya is that which inhibits empirical
ideas, and through this smirti-sarprajanya, the destruction’ of
. asravas is effected. The Sutra ‘says :  ascetic, observ-
ing the origin aid ion of five isualizes their

Th we d that all the benefits, mundane
and ultra-mundanc are included in the four.

| Q. Some Abhidharmikas say that in the fourth: dhyana
thie ascetic reaches the fruit of Arhian, and hisinﬁnediatelypmecdm;
path is termed dsrava-destruction. How is this ? A There
l no any speclal reason for saying s0.

8k Thzwluvauon of concentration leads to thme—fold beneﬁt

(1) the present life-happiness (2) k isi and(a)
the destruction of dsravas; or it leads to lwo-fold benefit. The
Buddha preaches the path for these purposes : ( 1) utter. dem'u-
of asravas (2) full purification (3) destruction of empi-
W life and (4 the analysis of the varied characteristics of things.
- The first three are expressions of abandoning - (prahanay and
¢ last is the expression of knowledge. The present m “happi-
2 Buddha has not stated here in this eonten. )

I 159 Four llilmuabla(dpm:m) 3 .

m m (1) Maitri, love, k;mgxl, plty.
. (4) upeksd, equanimity.

g00d thought which s contrary
good undecsnding c.g. Wishes

;&ws cons- |
all; mmw}’;ﬂd ayuste Bl giivol adt 3 %

§_



es not, however,

‘on the other
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~ vnhappy dream. - Gods protect: him, he becomes lovable 10 all
- menand gods, Ro fire, poison or weapon harms him etc. Having

- heard these advantages he cultivates it. The ascetic recollects :

2 mﬂlmmomw He'considers :
having done a small harm to others; I shall suffer much; ~hence
one should ‘avoid the bad aetions ( This is further elaborated at a

greater length ),

The ascetic, eultivating the love should not hate but tolerate
dll the undesirables; so says the Buddha :

2 Jw as.a well-tamed  tusker endures all the arrows. and
‘weapons

Just 50 I shall andw all the sinfyl and unham gvents.
slanza again says :

" “An inferior man will not tolerate any ominotis and malicious
VONL calumny or hate just like a bird which endures not the
hailstones.

The ‘great soul on the other hand tolerates all of them'
Just like ‘a tusker does the shower of flowers.

on

. The cultivation of compassion. ; The: ascetic - notices
men having little happiness and full of sufferings and hence
pities them ; he thinks : How should T cause suffering to. the
already mﬂ‘mng being. Noticing also the very happy people
e thinks : Why should T deprive them of their bénefits ? There-
M‘bpmenhn\. He pities them because all living beings
Q‘mnlmn,_orhmhthi life mallaqul)ymlhemil
~m ‘wxll nm;aemm«wnmm T

. um@m lrbuutsmiquﬂ

ol bt e - the delightfulnoss.
s further that he should cause happiness to sentieat
“To have  jealousy makes no. gogd; Mu




ite in the gain

: W will culmi-

Vates nuditd
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'Qu Abhidharmikas say : The ascetic of the desire-world
alone cultivates the four illimitables.  How is this ?/'A. The
ascetics -of all bases cultivate them. There need not bs any
objection on the ground that there would be no end of rebirth
on account of undestroyed merits. < For, the ascetic even practis-
ing dhydna, and other good actions in those bases gets released
therefrom. Likewise he will do so even practising the illimi-
tables. He does not get released immediately on ‘account of
w‘me other action cause.

! The poison, weapon, or the fire does not harm the ascetic
pkaalsmg the four illimitables ; for he is protected by the gods.

Q The Sutra says:  He cultivates the mindfulness-
[ ;htenmcnl-consmuml together with the love. Here one is
dsrava-freed and the other dsrava-tainted. How is their combin-
ation possible ? A, The love is. accompanied by the mindful-
ness. The Sutra says: One listens to the scripture attentively
and then abandoning the five hind Iti seven enlight-
enment-constituents.. Even while not listening to the scripture
he cultivates them. Again the Satra says : OCultivate, O
Monks, the loving mind, you will obtain the fruit of non-returner,
A swear. The loving mind does not dispel the fetters; however,
‘through loving mind the merits are accumulated whereby the
‘asoetic secures the wisdom in the noble path and dispels the
fetters. Thercfore, it is said that by cultivating love he secures
‘the fruit of non-mumcr Likewise, by cultivating the love,
‘the (is possible ).

“"" The Arhan has abandoned the idea of soul, satrva; yet he
cultivates the loving mind. He does not, however, accumulate
the results of that action, as he lacks in the rebirth-experience
(upapatti-vedand ).

'/ The Buddhas do not harb i'll'
m They discern the utter voidness afuﬂim nevertheless
~ they keep up the great compassion (W ‘ mnd- ﬂlr
qﬂﬁmrw never harbour the soulidea, .




‘great, compassion. Watching their
mm‘m)hm:
Mm them: this is mahdkanga. 1t is
it is filled with doing good without hindrence. The
naticing the other’s bad actions, may have

n cannot be checked in its

exlcremely wicked men.

thin, but the latter
all. The latter even at the expense of one’s
ﬂ -only good to others ; hence it is great
so. 'ﬂus is the diffcrence
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e thinks : it is quriet und subtle and sécured With joy and carenity;
this his third knowledge. Then he thinks : this is happy in this
Tife, and Mtﬁemu‘telusemmghppymum;mmsm
fourth knowledge. He Rfirther thinks: T shall enter into it
sindful and emerge from it mindful. This is his fifth knowledge.
This passage proves that there in the cohcentration the knowledge
persists. However, there is no mental retention ( cifta-dhdirand ).
I the defiletnents arise in (he ascefic while cultivating it,
then the knowledge dispels them. The first knowledge is  this:
1 wish the noble and flesh-freed concentration. ** The noble and
flesh-freed”” means it is Practised by the non-ignoble men. This
medns- that it is so extolled by the wvise men. The noble man is
nof-ignoble person. What destorys the empirical ideas is the
stcond knowledge. Since the thin defilements, lust, etc. are
ctased, it is quiet and subtle ( prapita ). What is secured as a

_result of the ion from the defilt is termed

fabdha, secured on the separation. This is the path of desn-
freed tnul and the third knowledge. Because of vnmilzm‘
the of defil he takes p of

and welfare. Happiness in this life is freed from defilements and
‘{hie same in future is the happiness of Nirvina. This is the fourth
knowledge. The ascetic constantly dwells in "a  conceptless

,m he mindfully enters ifito and mindfally emerges from the

é‘aanmllon. This is’ the ‘fifth ' knowledge. If this fifth
"knowlédge is rot arisen, it olight to be aroused. 'IF it i dlready
arisen, the fruit of the concentration is already obtained.

161. Six Concentrations

'H\Esmun Coricentrations are six  : There is a

mammm(mhmnm
characterized ‘4% oné ahd beeoming into one 4s well as many.
The meditation characterized as many is also'to be ‘multiplied

 Jikewise into three. ‘Chaticterized as one’ means the dhydna-



it dwells cn one_ object with pointed attention.
‘as many’ means knowledge-vision, as it discerns
natures of things. One meditation becomes into
hen the ascetic takes to .the concentration and again
1 mnndmmn becoming into many is when he takes
. concentration and arouses the knowledge-vision. One
mm one as well as many is when he takes to
ntration and arouses dhydng-concentration as well as the
device. Likewise manifold meditation (is to be
)i ;

Some Abhidharmikas interpret : One meditation becoming
when the ascetic taking to the fourth dhydna and realizes
One meditation becoming into many is when
hat diydna and acquires five abhijids. One medi-

into one as well as many is when he taking to
m‘mmu as well as the five abhijiias.
many is when he taking

m’ﬁyﬂnﬂfuﬂas are many-
is secured on the support of
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rr ( bhizmi ), how will he come to the lower one.
gouldbemumsledmachnlduhphy A man of high
€. g would not be engaged in playing with an ignorant.
‘the Satra it is said that the attainments of dhydna, etc.
 gradual. If the ascetic skips to third ( dhydna ), why does
he not do so to the fourth or to the fifth. If you say it is similar
10 a man ascending the ladder. He can skip one step not two,
this example is not conclusive, a skilful person can skip four
or even hundred steps.  Although the Siiira says that the Buddha
on the occassnun of emermg into Nirvana attained dhydna-

ly and regressively. This Satra is
contrary to nglll meaning ( artha ), hence not trustworthy. Or
it should be interpreted differently. If the ascetic desires to enter
into the cessation-trance he will do it ( gradually) but not
in one moment. If he desires to feed his mind in dhyana-concent-
rations he can progressively skip or regressively skip. A man
on the horse, e. g. is beseiged by the enemy’s force. He does
not return back necessarily. Or if he desires to have a control
over the horse, he can practise (the progressive and regressive
skipping ).

( The author does not favour the Abhidharmikas’ opinion ).
the ascetic can come down to the lower region, as he has not yet
conquered it. As to your statement that none would be delighted
in the childish play, I may say that in some cases the start
(of the art) looks like childish play. An elder actor always
‘dances and never becomes content with for the training-sake.
% m" Ill: wise skips progressively and regressively in dhyana-

ons with a view to showing marvels to men and gods.
lkodathtuﬂuy have m:llyomnglhem The




g;eak of him
'L {qnz, securing
shed dharma




“five aggregates (as stated before). 'The Susima-
“Passing beyond zhm abodes there is also an
curing the noble path. It is thus evmfmmw
,Am IlsoMud to the dnﬂe—wortd fe g

N
masu:rs say that one cm ucum Athan-fruit reudmg-
in the Samantaka-bhiomi, a preceding moment to the first.
a. But this is not correct. If anyone before reaching
i is able to obtain the fruit why in he not able to attain to
first dhyina ? Naiva-Safijiia-nd-saiijidyatana is not termed
, abode, because there is no an element of sadjAanam,
In (this) concentration in the main the wisdom
very sh'ght in degree. So it is not stated as abode ( nisraya ).
¢ ions ( Sadjia-Samadhi ) become seven

Thc seven abodes are named seven ** idea-concentrations ™,
se the Heretics ( Sarkhya) adhere to Safljfid alone as
It of their ignorance about the truth. All these abodes
d by the idea or concept ( safijia ) and not  intended
. Therefore they are termed the idea-concentration,
-noble men on the other hand breaking the idea,  Saijid
taking to this ion realize the destructi of dsravas,
Hence they are named **nisraya ”, abode. It is said: The
ascetic observes the elements s diseasc, abscess, ete.. Naiva-
Saijna-ndsafijnd-yatana-is not an idex ( Saiijid, ) concentration
Mms not, dssxgmmd with Sanjna, idea,

(

2 Tt s saxd in v.hc Smm Eight Emanci<

0

ghi Hae

uflh virdh osle et i
vﬂiumﬁe&'&wafds the“inwmﬂ
(as

wmwwms




Iﬁiélhmm'mluvleﬂnenemxlmtm This
void of the mater.

Parayana-Sitra  says:  Destroying the matter-
ahm!mz all the desires.

Siitra says : The monk who

ed with five dhatus, has only the knowledge.

W four emancipations he experiences the

hth emancipation every thing is destroyed.

and the mind also being ceased, all mani-
: This is Arhan-fruit.

proper. The emancipation
'loﬁ alone and not through
‘The heretics gain the
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also obtain formless-emancipation. A. Though they practise
the forml ion, they in an towards
it ; henee it is not an emancipation. The noble men, on the other
hand, dwelling in that concentration observe the four aggregates
in eight aspects, discase, ctc. Therefore, it is termed emanci-
pation.

Q. You pleaded :  Nirodha-Samdpatti is the Arhan-fruit.
This opinion is not good, for the learners ( Saiksa ) have cight
emancipations ( which include the destruction of Asravas ). The
cessation-trance is in the naturc of Asrava-destruction, this you
have said. Thus they will also gain the dsrava-destruction without
the nirodh apatti, a factor of a i A. The
Sitra describes mirodha in general terms but does not specify: This
is the mind’s cessation and that is the defilement-cxtinction.
The Sotra says : Cessation is fold : incti i
and gradual-cessation. Nirvana is two-fold : Nirviga of
this life and the ultimate Nirvana. Again it says : Welfare ( ksema )
is two-fold inferior and superior. Its gain also two-fold: inferior
and superior. Thercfore the cessation gained by the learners
is not ultimately true onc. The Sitra says : The monk that has
entered into Nirodh apatti has plished what is to be

lished. If the ion-t is not the Arhan-fruit, the
Sotra would not say that the monk has accomplished what is
to be accomplished.

The Sitra says : The learner, Saiksa gains the nine gradual
concentrations but does not say that he gains the extinction-
cessation. If an ascetic, gaining the extinction-cessation does
not enter into dhyd i he is then desi d the
Released through wisdom, prajid-vimukta. If he enters into
them, but not gains the extinction-cessation, he is kdya-saksin.
1f he gains both, he is ubhayato-bhaga-vimukta. For the defile-
ment is one part and the clements hindering the dhyana-concent~
ration is another part. As he is released from these two parts,

i



“and dhd found
Mm have‘qune ‘different imports; ' viz.
" the term denotes the cessation of the mind and
| states, while the second usage denotes the cessation
s So says the Sotra : [nthcﬁmdhymmhclpewh
the second, vitarka and vicara ; in the third,’ joy;
1ppiness ; in the dkasa, the idea of maie: ; i
idea of ihc vicus samddhi, Akas the dkificanya,
mvm :p!ina i in alm-Snnj -nd-Sanjiic-

”f? previous Aklﬁmnya, and in Nirodha Samaparti
and the ng are pcascd. In thesc se\éeral
X ng disgusted
d Trojn thc lusj, hatred and infatuation.

gradual concentrations and the semc in the
to be distinguished. Cessation. of the idea
vedayita ) is meant in the gradual concentration:
feﬁiﬂg (velami) and touch in the
Z arises ‘from prajiapii.
e i5 tlu< dnslx~

he is'then ished
d wmw[of‘m tife] al
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it. the defilement is no  more mnmfest
edge which is to the thund

the Mlemts. This' idea is exprassed
the, third bala, power, viz. a true knowledge
dhyan ipation, i trance,
- purification. and their distinctions. Here dhydna

180

similar (o ligh
g the hof mastery over the
So saysgﬁaxipmra. F ki mastery over merging
emerging from the seven Enlightenment-constituents. The
Arhan who is released through wisdom ( prajiasinmukia )
concentrations; but he is not absorbed in them.
ait 'of advancement'in his exercise he gains mastery over

E;

4 The Arhan docs not ise very well dhya
¢ he has fulfilled his duty and is quite indifferent to it.
up that mood he enters info the concentration.

is ‘no any defect in' my proposition.
ﬁtis'smdf in the Sutra : The Yogin exercising the four
s blows up even the king of mountains, Himavant to
' what is 1o speak of his death and nescience. Therefore
ind’ that the defilement-extinction-cessation is stated
‘emancipations ; and not that he is absorbed in the
e. The Sutra says: There are (self-beings,
élf-being, void-self-being, Akasanantyayatana-
Vijidana-naniyayatana-self-bzing, Akidca-nydyatana-
Naiva-safjianasajidyatana-self-being and  cessation-
 The  knowledge-sclf-being is on the support of
the void-self-being on the support of non-void ; Akasi-
f-being mnba support of the matter, vijidanana-
Akasinantydyatana-self-




- ] mmncmmndsnmonk Whnlll
,elements are void, meditate on them as void and control
lind. As, e.g. a person entering an emply room
room as such with the help of a lamp; likewise
elic taking into account the matter experiences that this
-) ceased ; this is the void-self-bzing.

ion-self-being on the Im:s of aggregates : The
nks that which there is and which

ing its duty, the cessation of them all is blissful ( Sreyas );
Cessation-self-being on the basis of the aggregates.

mmt concentration these self-beings are
A ‘lhsmnsnys They are all experienced
0 own concentration-trances, viz.
a). For, the first knowledge-
w matter-knowledge. The second void-
matter and analyses the matter
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164. Eight Overcoming Bases
An ascetic, having the matter-idea towards the internal
matters visualizes the external matters as lesser and good-and-
bad-col ; having them he knows and perceives
(s0) and becomes of - thiswise idea. This is the first overcoming
base. Having the matter-idea towards the internal matters
he sees the external matlers as larger and good-bad-coloured,
etc. this is the second. Having non-matter-idea towards the
internal matters he sces the external matters as lesser etc.; this
R is the third. Having non-matter-idea towards the internal
~ matters he sees the external matters as larger, etc. ; this is the
: fourth. Having non-matter-idea towards the internal matters
~ heseces the external matter as blue and blue-coloured like umaka
H flower or the Vardpasi garments, ctc. this is the fifth. In the
~ sixth he sees them as yellow. In'the seventh he sees them as red.
- Inthe eighth he sees them as whitc. Thus the ascstic sees innumer-
% able colours ; because there are not only these four colours,
blue, ete. To put them in brief; when the ascetic penetrates
into the ( matter ) colours as void, it is then termed overcom-
ing base.
The Buddha’s disciples alone can obtain ( pratilabha ) them.
They may be obtained in desire-world. They at first are dsrava-
tainted but the matter being penetrated through voidness, they
y become dsrava-freed. They are bases eagerly adhered to by the
¥ disciples. The Buddha for their saké, says that it is abhi-
! bhii-ayatana in order to show that their objects are to be over-come.
" 165. Nine Gradual Dwellings ( vihdra ) : First Dhyana
They are ;: Four dhya and four les i
i (Sﬂnﬁdlb,?mnipatti) and Nirodha-Samaparti.  The first dhyana
u stated in the Siira : The ascetic atfains to and dwells
the first dhyana which lics in joy-pleasure born of seclusion,
freed from the sensual pleasures and freed from the unmeritorious
B8 el Tos. W el o Vs
the statement ** freed from the scnsual pleasures”

&



‘people say that therc is no
/Al the men in the world are always
ve sensual pleasures ( kama-guna); none
s sense-organs seeing the visible, or hearing
the odour, tasting the taste or touching the
‘means: pleasure-mind ( kama-citta) not ripa,
said : Things, rifpa, etc. are not kama. It is
the fact that a man of spiritual endeavour abandons
re only remaining in the midst of ripa, etc. The
- Riipa, etc. and their parts are not kama. Here
.is kama. The person who has pleasure-mind
ks fo m¢m; Duc to that, lust, aversion, killing,
~ harming are all The Mahénidana Sitra
( mwa ) is conditioned by thirst or craving.
: “freed from kdma™ is freed from the five
“Fre¢d from bad dharmas™ means

ls hinled with vitarka because it is nearer
). Since the ascetic who has not acco-
Mﬂm-swh is liable to the mind’s dis-
th vitarka. The Stitra says : [ dwell in
M Wll vitarka and vicara. We
: L the disiracted mind as

the stability ( samadha-
‘bzing accomplished,
This viedra lollowing
When he gains
vlaim it is termed




MARGA-SATYA SKANDHA 387

1 Q. If the joy born of scclusion from vitarka and vicdra
is the first dhyana, it will not be five-limbed. Tt will not be
dl‘ﬂ'prm( from the second dhyana. The joy is different and

-happi ( prasrabdhi-sukha ) is diff If the joy
are the same, enligh limb known as serenity
would not be staicd separately. A. Five limbs are not stated
.as the sclf-beings of the first dhydna. Vitarka and vicdra are in
a region closer to the first dhyana and therefore they are called
limbs. Five sensuous objects ( kama-gugxa) are not in a closer
region and hence are not its limbs; for it is already freed from them.
In and after the first dhyana, no pleasure-mind arises. The
sensuous objects are not its limbs. What is the limb is the cause
( karana ); the limbs of the noble paths that are accumulated
are causes. Likewise, vitarka and vicdra are causes of the first
dhyfina. When the ascetic is ated on an object ( @lambana ),
at his distraction from it the image of concentration is again
set up; and concentrating his mind on that alambana he gains
in his mind the original image. These are ( the functions of )
vitarka and vicara. They are, therefore, causes of the first dhyana.
In the second dhyina, mental concentration is accomplished
and hence they are not its cause,

B

Vitarka and Vicara being in close touch with it, they are
named together with it, as, e. g. a pupil walking at some distance
behind his teacher is spoken of as “‘together with him.” Again
4 man is called “afflicted by ghost™ even at the time when the
ghost ‘is not actually at work. Joy is nothing but a pleasant
feeling though these two are named separately. Happiness is
sometimes spoken of separately from prasrabdhi. So says the
Satra : A man of serene body feels happiness.

The first dhyana is said to be five-limbed on taking into
account the time-differences just as the seven enlightenment-
limbs become fourteen by virtue of time-difference. The corporeal

 and mental serenity are spoken there scparately ; but
mﬂm 5 no_corporeal serenity scparate. Only when the




A m ) the body also feels it.
for the first time is termed priti- .nldmm
obtained for the first time becomes
aﬁc joy. There is no any
. "As soon as joy arises the body
d, easy and calm: hence it is desig-
b5 (bt ‘Sometimes indicates pacification
id in the !nﬁ'h : Samskaras are gradually
sepecch i ceased etc. upto
ation ﬂleﬂiaina'feehng are coased. Therefore

AW it
n that the first dhyéna is associated with vitarka
] ; for, according to the Sutra in the first
¢ ceased the speech. Vitarka and Vicara are
¢h. How is there the cause of speech but the
say that talk ( wyavahdra ) alone is ccased

p.uﬂl! (mmd of ) desire-world

¢ speechless state ( drya-
¢ vicinity with vitarka
< Wllh them. The Soira
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“‘!

5

‘and vicdra, in the one-pointed state of mind ( ekofibhdva') and
i dly serene ( samprasidana ) as a result of vitarka and viedra
being stilled. The statement that the * vitarka and yicara are
stilled ** does not imply that the first dhyna has them. For, this i is
Jjust like the saying that even though there exists no faculty of pam
( dubkhendriya ) in the first dhyana, its appeasement in the second
dhyéna is expressed. In the first dhyana, though the five consp;-
ousnesses are therc they do not, however, exist as sources ?f
sonow-faculty If you say that the sense-consciousness in its
nature is a source of sorrow and hence the first dhyana would be
with the pain. lhcn the faculty of sorrowfulness is born of non-
and therefore it would exist in all ( me-
ditative states ). The first dhyana is in the vicinity of the
unconcentrated mind which rouses the sense-consciousness telated
to the desire-world. Hence there exists the sorrow-faculty
( dubkhendriya ); for this reason its appeasement is not slaml
there, But there is no sor 1 faculty ( de
indriya ); for, it is the source of the sensual pleasures and causing
the sensual joy. The person who secured the pure joy abandons
the impure joy, i. c. scnsuous pleasure. Therefore, there is no
sorrowfulness-facully in the first dhyana. The sorrow-faculty
arises on the support of non-concentration ( asamadhi ), because
the first dhyina is in the vicinity of distracted mind. Thus
the appeasement of sorrow-faculty is, not stated there. E.g.
in the third dhydna there is no sorrow-faculty; the fourth
dhyina is stated as freed from happiness and sorrow.

The ascetic in the first dhydna is constantly distracted by
vitarka and vicara and hence their appeasement is expressed
in the second dhyana. The above expression that “inwardly
- serene” ( adhydtmari-samprasadanam ) denotes that in the second
~ dhydina the mind being steady and well-balanced, the distraction
& ks ) gains no room. This is the form of the second dhydina.
“one-pointed state of mind” means the mind abiding in
and itis termed dhyana. This itself is “inwardly serene”.
‘the force of this samadhhi vitarka and vicdra operdte




idea, formation and conscious-
and... non-soul ( v. ch. 162). The first
| characters are other names of duwhkha and therefore
learner also not have dsrava-freed

‘mever. Q. But | there is one Siira saying that one
dhyanas with joy and happy mind. Why do you
e is no asrava-freed joy ? A. Only the non-soul

3 _ His mind becomes delighted as a result
ge of the absolute truth; hence there is no separate
the Siitra clucidates that one does not gain the

 Third Dhyana
| as a result of his being detached from
and watchful and experiences happiness

ing to thg
Happiness
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‘man in the presence of terrible heat thinks cold as happiness;
when, however, he is freed from the heat, he thinks the cold no
more as happiness. The Yogin on the other hand, being freed
from the joy arouses the idea of happiness on the third dhyana;
why ? The second dhydina may be a factor of happiness because
of the presence of sorrow, e.g. for a man suffering from heat,
the cold may become happiness. And it may be a factor of
happiness as a result of freedom from sorrow, when, e.g.
one is freed from his disliked ( person). The Buddha, bcing
freed from the monks of Kau$dmbi says : I am now happy.
Likewise the Yogin being freed from the unsicady concept ( cala-
safijiia ) thinks that the third dhyana is happiness. The first
dhyana, for cxample becomes happy, because it is freed from
the five sensuous objects.

“Neutral 7. The Yogin being previously much attached
1o the joy was variously distracted but now his mind bzing detached
from it becomes quict. Thercfore, it is said that he is ncutral.
“ Mindful “—he recollects the disadvantage of the joy; “watchful ”
-he sees it actually.  Experiences happiness with his body ™
means that he is detached from the joy and neutral; hence his
happiness is neutral-state itsclf. This happiness is not born
of the concept-construction. That is said as: he experiences
happiness with his body. * When the noble men declare that he
is neutral 7, this declaration is their talk of happiness following
the ordinary men. Because he has a detached mind, he is neutral.
* He happily dwells mindful” means this person acquires true

because he ‘ached after seeing the disadvan-
tage of the joy. R ion of its disad is an auspicious
memory. Here ** watchful " is to be repeated to suit the ccm(cxl
of smpti, mindfulness. Happi is an ulti one, p

Therefore the noble men say that he is neutral.

In the third dhydna there is an experience of happincss
and joy, why do you say it is the neutrality-happiness ? I do
mmbu%mm“mmw



use of its absence in the third dhyana,
happiness. It is said so further because the activity
‘this dhyana is stilled. The moble men, c.g. say
and a greedy mind are sorrow ( duhkha ). The

is a designation of vikalpa, a mental act of

168. Fourth Dhydna
and dwells in the fourth dhyana which
in mindfulness and which is of
~of sinking down already of
saumanasya-daurmanasya ) and
sorrow ( sukha-dulbkha ). 1f
gﬁy is it stated here ? The
1 in order to prove this it
, iljana means shaking.
and sorrow
. Because
not shake.
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ﬁﬂ'dllyl!la) mindfulness is also pure. In the third dhyéna,
lluted as it f hes itself to happis Reaching fourth
the lust for happi being abandoned the mindful

hm

Though samprajanya is nol expressly stated it is implied in
ﬁwexme'snon smrti-man, *“ mindful »*, because these two are
mvamb]y associated with each other. Another reason for not
f stating it expressly is this: this is the dhydna-path and not sampra-

Jjanya-path. Samprajanya, watchfulness is a sort of discerning
v knowledge ( prajid). In the later portion of the third dhydna
Samprajanya is not mentioned. This mindfulness accomplishes
dhyana-concentration, that is, when one's concentration is not
fully effected, the mindfulness again taking notice of the thought
( safijiid ) accomplishes it. When one attains to the neutrality
the highest quality, the attention ( manaskara ) i.e. watchfulness
( samprajanya ), a lower quality is no more needed for him.
Therefore it is not stated here.

Then the reason given by other masters for not stating
samprajanya is refuted.

In the fourth dhyana breathing is stopped becausc it is
supported on the body and mind. When the mind is very subtle,
the breath is also subtle. The mind here is unshaky; hence

§ the breathing is stopped. It is stopped because the mind here is
pacified on account of steady concept. Some masters say
that since the Yogin’s body has changed into one constituted
of four great elements penaim'ng to this dhyana, and its skin-
pores are closed, his breath is stopped. This is wrong; for the
flood of food-juice covers the whole body. If the skin-pores
(makupa) are closed, the body will be no more active. There-
fore the mental force of this dhyana alone is the factor suppress-
tﬁ ‘breath.

W‘hﬂelsnopiusamfeehu.howcmm
Thucﬂsocmusmbﬂpplemmfeem




0 be of no sorrow and no happiness
gross happy fecling. A lamp, eg.
z wind, when it is placed in a closed chamber.
‘But there i in the room a subtle air moving

‘all rihudns are passed over in all aspects, all
ideas are set down and all other variety
) are not conceived, ether is limitless-

of colour, taste, odour and
) which the above rapas
the idea of bzll, and the
i are causing factors
and various sufferings.
- who passes over
to this the variety-
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~ The Yogin meditates on dkasa as he is tired of rijpa-ideas

- and their oppressions. He grasps the ideas of inward akasa
of the eye, nose and neck and of outward akasa of the well, house-
entrance and within the grove, etc.  He sees that this body is
pprone to death and to be burnt by the fire or the birds and animals
will eat it up or being rotten it will turn into worms. Itis therefore
understood that this body was previously with dkasa.

This samadhi takes akasa as its object; it also takes as its
object his own aggregates as well as other’s. For the compassio-
) nate Yogin thinks: The living beings are oppressed by the
| riipa-concepts and hence piliable. They become the objects
of his meditation. Though he relics on ripa he is not much
interested and attached to it

Q. Akasa is in the nature of matter base, how does the
Yogin relying on such dkdsa, pass over the maticr-idea ? A.
Since this samadhi relies on the unmanifest akdsa, it passes over
ritpa matter. Q. The inward akasa ie. within the cye, ete. is
stated above as object. That is the manifest akafa. The Sttra
defines only that Gkasa: Akasa is wherein no ripa cxists. A.
Akasa is not in the nature of ripa. So says another Siitra: Akdsa
is fipa, invisible and bstructive apratigha. Q. There
is another Stitra: Akdsa is cognized on the support of light
( Gloka). Therc is no any other than rigpa that is so cognizable.

! A. Akasa is an absence of the ripa, maticr. With the help of light
ripa is cognized. Therefore the abscnce of rilpa is cognized
on the support of light. But no akdsa cxists (as an entity ).

Akasa is understood in the dark also. The blind knows

k it with the help of his hand as well as his stick. Therefore it is
of no rijpa-characicyy Ripa is obstructive, whereas dkasa is
non-obstructive. It cannot be destroyed by the fire like ripa.

Q. At the appearance of ripa, akasa disappears. When, c.g.a
wall is erccted, akasa is no morc there. A. But herc ripa is

~ raised; nothing thereby is destroyed, bzcause the absence of ripe
- is akasa. Therefore & non-entity cannot bz turned into another

S




cognized by our eyes as e.g. at the
Tt is already criticized that dkdsa
&-but exes.

is a vnon-emm clement.  Wherein there
‘@kasa is. Q. The Saddhatu Sutra counts
six elements of the body. And it is said:
] s n-matter and b ive. A non-

cannot be described thiswise. The horn of the hare
oken of so. A. True, what is substantially existing,
lace. Non-material elements ( naman ), e.g. are
 the matter and vice-versa. But Akdsa is not situated
therefore it is @ non-existent element. Your quota-
akasa as one of the corporeal elements is not correet :
one matter another matter is hurt. In the
_contrary matter another matter increases. In
says that the man‘s body is constituted
including akasa). Your illustration of the
;Chg artificial things past, future and all
(dkasa ). This kind of statement

that the mind is the maker
Akasa, on the other
arma non-existence.
d on its

Samadhi from the




MARGA-SATYA SKANDHA 399
. beings of the formiess world can arouse
regions as well as th: dsrava-freed mind. They
fall from that formless world as they are hormn
of their actions. A Yogin living in the desire-
may ascend to the oiher region of mind by virtue
mal powers, abhijia; he ncver falls down from
Then akdsa-concentration, dkdsa-base and
2 are distinguished. 7

Three Concentrations of the Formless World

fogin, passing over Akdsanantydyatana in all aspects
nking that consciousness is limitless ) attains to and
the Vijiiananantydyatana. He being much disgusied with
attains to Akasa and now he disregards even this
that serves an antidolc to the matier. A man, eg.

out a thief from his house wishes to turn him back.
- the Yogin breaking the matter, r@pa on the support of
es to eliminate that akdsa also.

Yogin taking in his consciousness the limitless dkasa as
. takes at the same time the limitless consciousness
Then disregarding dkdsa the yogin rests on
s. Just as being lired of the matter he rests on
st so being tired of akdsa, he rests on consciousness alone,

s tired of consciousness, and breaking it the Yogin

s exists, there is the suffering; if I have the limit-
there ought to be suffering ulti_malely. There-




,mmm being Mghtencd think
- are not able to cease

Q)ds (of t.he fou.n-world, Ritpa-loka ) also ar

’JM ‘mind .-Sny ‘some masters. Bul it

mind’s cassation
and hence the
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notion towards the mind. The Sttra says: This is a decided
notion for several years of the unlearned worldling * This is a
mine, this is * Tam ’ and this is my soul ”. Therefore he is not
utterly di d with and detached from (the mind). The
Siitra again says: The heretics preach as cessation the destruction
of the three clingings ( upddana ), but not of the soul-doctrine-
clinging. So they cannot cease the mind. - The Markata-upama-
Sitra says: The unlearned worldling would feel detached from
the body, but never from the mind. He may better take this
body constituted of the four great elements as the soul, but never
the mind as the soul. Why ? This body is experienced continu-
ing for one year, ten years, or hundred years at best. But what
is stated as thought (citta) at times, mind (manas) at
times and consciousness ( vijfigna ) at times arises as something
new at day time and ceases as something new at night. A monkey,
for example, roaming in the forsest, leaping from one tree to
another (ree catches hold of one branch and leaves another
branch. Likewise one mind arises in day time and another
ceases at night. The learned noble disciple conceives well and
rightfully ( yonisah ) its dependent origination and discerns
that it is only impermanent. The ignorant of the dependent
origination discriminates the knowledge of a particular fecling
etc. (as a stable ultimate ). All the heretics cannot cease their
mind because they have always an indiscrimination-conditioned
knowledge. The worldlings, though they feel detached from the
matter, do not feel so from the mind; thus they cannot afford to
cease the mind. Those who can cease the mind simultaneously
(with the matter ), why, “ cannot they realize it ?7.

The worldlings out of fear from ceasing the mind are inca-
pable of considering the Nirvina as calm and auspicious. The
Siitra says: the thought : “ This I am not and this is not mine *
is the source of fri; i ttrdsa-pada ). When id
no-saiijfid as a swoon the worldling does not harbour Nirvapa
as calm and auspicious, how can he be able to cease the mind
Uterly 7 This is the characteristic of the worldlings that they




of the higher spherc.  There-
Mmplm cessation of the

has a bit of knowledge or onc is calkd
has one or two, or like the frozen and

M(ad»qwnapam Cessation-trance

ﬁl‘pu in all aspects Naiva-Sar
dwells g with his body in the cessation
i the above dhyina formula the
aspects ™ is not made and in the
astangama *, setting down
stated all such elements
(in a subtle degree )
the yogin is
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Cessation-trance is two-fold: (1) destructive of the defile-
ments and (2) non-destructive of the defilements. The first
is amongst eight emancipations and the second is in nine gradual
dwellings ( vihara). (1) Because of cessation of defilements
there is a cessation-trance and ( 2) because of cessation of the
mind and mental states there is a cessation-trance. The first
is the eighth emancipation which is the same as Arhant-fruit.
This state is what is pacifying all concepts ( sajiia ) and does
not revive them again. Here ( i.e. in this trance ) in spite of the
assuagement of all concepts there are other fetters ; hence there
is a possibility to revive them.

Cessation that is found in nine gradual dwellings is a magni-
ficent one. If any one well i dhya ion he
will secure this cessation-trance as a result of his path-mind-force.
One who has not that force, will have only the cessation ( of mind )
and not this magni strength. Therefore nine gradual dwell-
ings are set forth. There is the cessation of mind also elsewhere,
in the fourth dhyana, e.g. one, ceasing the mind and mental states
enters in the no-concept state ( asafjiayam ). The Sitra says:
Stream-winner and others realize the cessation. The cessation
is the ceased mind alonc and there is no any separate clement
known as cessation. Therefore, we understand that there is (no )
mind’s csssation apart from these nine spheres.

In this trance all the mind and mental states are ceased.
Why are there safjiid and vedayitd alone stated ? All the minds
are termed * expericnced ” ( vedayita ). It is two-fold ( 1) Sanjia-
experienced and (2) prajia-expecienced. (1) The first is the
mind that relies on manifest things ( saritskria ) because all concep-
tual forms are within prajiiapti, nominalism. Two-fold nomina-
lity : nominality of the cause-aggregate and that of its constituent
elements ( dharma ). Therefore the mind that relies on all mani-
fested el ( safiskrtalambana ) b sajia. (2) prajia-
experienced is the mind that relies on un-manifested elements.
Thus in the cxpression * cessation of Sailjiia and vedayita ™ are in-
cluded all the mind and mental states. s




ita are most important of all the mind

is why they alone are specified. Defile-
thirst-part and wrong-view part. The
vedayita and the second one from saiijiid.
W -:d»hm«world vedayira is important while
m saijiia is i In the i
saiijiid and vedayita alone are stated. Since they
the mind, they are named samskara. In the
ce saijid and vedayita include all the mind and
states as the latter is invariably connected with the
A. It is not correct to say that they are stated by way
ortance, In that case the mind alone is to be stated. It
.in the Satra: The mind is the lord and the abode of
ents, and safijid and vedayita are stated in divid-
alone. So the mind alone is to be stated. Thus your
way of importance is impossible.

dwells in this trance contacting with

ly within the body; and the eight
as dwelling in contact with the
es the water experiences its coldness
the sound. = Likewise, because this cessa-
the yogmconxacun;wm:hu body dwells
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the di ind-factor, how can a

ive mind arise ? Momover, the moment the mind
‘Nirviina without residue, it ceases with its continuity
it ceased o exist nowhere else. So says the Sutra:
surpasses the sensuous objects by means of four
s, ie. the form world, the latter by means of
world, and all volitions and attentions by means of
n. In a person who enters into Nirvina with residue
mind ceases and in him who enters into Nirvana without
¢ the undefiled mind ceases. This is the right interpreta-
' Tathagata's dispensation. The person that enters into
nce is mot termed dead person. Death is when
ceases to cxist. If the ceased mind takes birth again,
person also may revive to the life. Then it will not be
If the ceased mind again comes into life, the person that
into Nirvipa would be revived. Then there will be no
release. Therefore the mind does not cease absolutely.

e author replies: You conclude that there is no living
i8 freed from the mind ( I may state here that ) though
rson and the dead person may appear as one, but one is
from the other. The Siitra asks the same question:
on who is dead and the person in the cessation-lrance:
the difference between them ? In respect of dead person
ree elements: life-force ( @yws ), temperature and cons-
.are all utterly ceased; but in the case of the person,
into the cessation-trance the mind alone ceased but the
and temperature are therc as unseparated from the
“Therefore it is plain that there is a living being freed
mal mind. This person’s mind has gained a stagnant
e to this stagnant state he is termed as possessed of
sacitta. He is not, however akin to a tree or stone.
stated that three elements: life-force, etc. are mutually
. elements. This is said in respeet of the living beings
world and the ripa-world. In the arfpa-world

d there i i but not th erature.

B




pertaining to the mind of the previous moments. You
it one mind arises from another mind. (I hold that )
is the causal factor of another mind. One mind being
‘produces another. If you ask how can a ceased thing
¢ its result. The eye, e.g. being ceased does not produce
consciousness. Neveitheless the ceased mind produces its
mind like the ceased action produces its resultant. The
and ils consciousness are so clossely mutually related
e not on a par with the eye and its consciousness.  Thercfore
example of the eye is not a proof ( akeru ). Your contention

the stoppage of its flowing stream the mind ceases utterly,
s three-fold: (1) matter-cessation,
the cessation of both. The first
world, the second one in the cessation-
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r on the cessation-trance (in Saryukta) : The person
s entered into the cessation-trance wakes up again on the
of six bases and the bodily animation ( kdya-jivita ).
his mind comes back to operate again while that of the
ipa-entcred person does not. We, therefore, understand
ion-tr is a mindless state.

The charity given to the person that has returned from the
ation-trance causes the result in this life; for his mind is ex-
ly calm. The Stitra says that his mind pertains to Nirvdna.
ﬁi; meditative power is very strong and due to that his wisdom
too is magnificent. By virtue of his magnificent wisdom the
dxmot gains an extraoradinary result. The seed, c.g. that is sowed
~in a well tilled field produces necessarily a good harvest. The
man that has returned from this trance is extremely detached
from the world and hence the homage to him is an extraordinary
act. He is freed from the defiled mind even empirically. He
remains always in the absolute truth whereas others are in the
empirical truth. He is always situated in the Sarana-dharma.
Sarana is the mind which is rested on “he manifest elements. A
gatha says:
The ficld is infested with weeds
The people are infested with lust.
Therefore the charity given to the
¢ | lust-freed person brings about an immense fruit.
: The empirical thought ( prajiapti-Sanjiia) is ditioned
by lust. The man of cessation-trance rests in Nirvina and hence
he is freed from the empirical thought. The SOira says: The
donor whose charity the Yogin receives and enters into an illimi-
table concentration, gains an illimitable merit. When the Yogin
rises up from the cessation-trance his thought rests in Nirvana;
hence it is termed © Tllimitable ™. The charity to him causes
its fruit in this very life.
- Some masters say: The ion-trance is a mind’s di
ate clement, and also a mundane dharma.  The author replies:
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olled and he still lingers in the manifest object, then
considered to have entered into the trance. That is why

says: His mind has already been trained in such
that it could ap the trance sp 1

+ by
Q. If there is no anything other than the void- that is
¢ experienced, what good will be out of this trance? A. The
{trance being strengthened on account of its cultivation for long
time, his knowledge-vision becomes firm and well-grounded.

oA 172. Ten Entire-bases ( Krtsnayatana )

Mind’s mastery ( citta-bala-vasita ) strong enough not to
off its previous object is named Krtsnd-yatana. The
?ogin has taken a limited symbol, nimitta ( for meditation ). He
deepens it by the strength of adhimukti, a strong faith. For,
when he enters into the truth because of his concentrated mind’s
#imgth everylhing appears to him as void. When he enters
into adhimukii, the symbol previously grasped follows. What
is (objective) ch of this adhimukti ? The colours,
ﬁﬁe, efc. are innumerable. Their originals in brief ace four. The
four great clements, earth, etc. and four original colours: these
are eight. The space is that which is divided by these elements.
Consciousness which grasps the unlimited space is also unlimited.
For, no limited thing grasps the unlimited thing. These are ten.
Q. The earth consists of other clements, water, etc. How
does the Yogin meditate on the carth alone ? A. Meditating
on it for long time he grasps the earth-symbol, then he pcrce.ivcs
the earth alone and nothing else. Is the carth-symbol perczived
by the Yogin existent substantially or not ? It is not a substance,
itb carth by the h of faith, adhimukti. The magica-
lly created thing is accomplished by the force of concentration
(samadhi-bala) and hence it is an artificial thing, viz. light (prabha)
water, and fire, etc.
Q. Some Abhidharmikas say that the cight krisndyatanas
obtainable only in the fourth dhyana. A. If they exist

are




that
Yogin, by virtue of adhimukti view
mmm the mvny of eye, ear, clc.

vy is 7 A It is possible becausc
own mmd pmmdmg evu'ywhm and hence

to dtman-nonon The foul-

it this meditation
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Imp Notion A Ten Notions =~

notions: Imper tion, ti lon'
notion of oﬂensweness of material food, nonnn-
ire towards all u:e world, foul-notion, dnth-lntwm

d tion and 2
anence-notion is when one having concentrated
)on the i things as imp he

s0. All things are impermanent bscause they are
due to causes and conditions.

Then the author elaborates the Sttra that the sacrificer,
Brahma, Dipankara Buddha, Pratyeka-Buddha, king
mmata and all are impermanent. The Buddha says
: whichever has origination is all perishable. Gomayapindi-
is cited to the same effeet.

It is believed as impermanent through three modes of faith.
perceived things there is nothing permanent, nor is anything
words of a trusted person ( apta-vacana ) nor by inferential
which is based on perception. If there is anything

t, who, a wise man will aspire for a complete release ?
z further to be said that things that have origin are all momentary
?' never remain even for a short while.

. What is the benefit of believing in the imper tion ?
troys the defilements. So says the Satra: the impermanence-
n cultivated and enlarged cuts the lust for the sensual pleasure,

the lust for ripa and cuts the lust for becoming, cuts the
fpride and cuts all ignorance, etc. Q. That notion will
e instead the lust for the sensual pleasures. A person,
tanding that day of prosperity is not lengthy bscomes
hed to the ete.

 The wise, foreseeing the sorrow of separation on account
ce of things gives up happiness, ‘and pride,
not become happy with it. In the absence of mii
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avidya ). This notion of impermanence assuages all the
defiling elements. When the Yogin understands that this is
impermanent, he will be no more desirous of it. A man knowing
that some one is to die, would not hate him. 'As a result of the
knowledge that things are impermanent none would have illusion
about them. In the absence of illusion no perplexity etc. come
into operati Therefc we under-stand, the imper

notion is the cnemy and destroyer of all defilements,

174.  Sorrow-Notion

What is oppressing is termed dubkha. Tt is three-fold:
Sorrow-in-sorrowful things ( dubkha-dubkha), sorrow through
modification ( viparinama-duhkha ), formation-sorrow ( samskara-
dultkha ). What is really sorrowful ( even ) in the present moment,
viz. sword, weapon, elc. is termed dubkha-dubkha. At the berea-

- yement of one’s own beloved wife, son and others what sorrow
- one may have, that is viparinama-dubkha. When one secures
the void-and-non-soul-knowledge, a thought arises in him that
all manifest things are oppressive ( vihethand ) or hurting, that
is samskdra-dubkha. The notion of sorrow is the mind that
pursues the said dulkhas (by recollection ).
The advantage of this notion. When one meditates on
notion, a detachment from the action-fruit arises in him;
no meditator on this notion resorts to the joy from the sensual
s. In the absence of this joy no craving for that pleasure
If the Yogin understands that things are sorrowful, he
experience any formation ( sawskara). When things
and 1 but not 1, they are then
3 doned. They are abandoned because they are
ful and by abandoning them one gets released. Who-
y be whether he is young or old, whether fool or wise,

"




living beings who are oppressed
d arouse an idea of tranquillity
- dhyana, likewise the persons being oppresse
> world upto the top-most sphere of existence

life there is definitely a folly, viz. sorrow
Ripa is impermanent, sorrowful, and ol
This is its disadvantage. This sorrowlul
to on account of ignorance. For, living being:
of happiness towards the sorrow. They gt
they arouse the idea of an ultimate sorrow. There-

L says : T shall expound the noble truth of sorrow

in llﬂsr’cmpiriqd world feel lorlur;d
‘this notion of the sorrow gt
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it ptoduoes sorrow in the long run. Those who nurse
ful mind towards cverything gets released.
175.  Non-Soul-Notion

The Yogin perceives that all things are characterized by the
fication of perishing. To what clement one adheres as
ul, that clement has the characteristic of modification. On
count of this knowledge he forsakes the soul-thought. The
me is Lo be said in respect of feeling, etc. just as one being carried
way by the flood of the mountain stream, takes hold of some
« t and is saved from it, just so, does the Yogin conceive
something as the soul, and perceiving it of the modified character
‘t;solves that it is the non-soul. Thercfore he cultivates the
non-toul-notion towards what is non-soul.

Advantages of this notion: The practiser of non-soul-
notion fulfills the sorrow-notion. The worldling on account
of the soul-notion does not look at truly sorrowful things as
sorrowful. But as a result of non-soul-notion even at a small
sorrow one realizes ils oppressiveness; and for the same reason
‘an indifferent mind is operating in him. When one has the soul-
notion he fears that the soul would be hurt. When one under-
stands the truth, then he abandons it that it is sorrowful, non-soul
and perishable. Then his indifferent attitude comes into play.

" When one contemplates on the fact that there is no soul and
nothing pertaining to the soul, he does not have any sorrow
on things being perished.
 On account of the non-soul-notion the meditator’s mind

- becomes purified. For, all the defilements arise from the wrong
view of the soul. The lust for sensual pleasure arises from the
mmﬁsmhbewﬁcmwmemwmﬂtamimm

-g.pm.mm‘mmmmu'hamfmmuwu. Thus all the

ements arise from the idea of the soul alone. They all disappear
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e food, and from the lust for the sexual act arise other defile-
~ments and on that account they commit bad actions. Three
vices increase on account of bad actions and lead persons to do
harm to men and gods. Therefore the defilements and calamities
spring up from the desire for the food. The Buddha says: one
should take the food with purified and tamed mind, and one
should not get oppressed by sufferings on account of the food-
pleasure. Some herctics observe the fasting ceremony. There-
fore the Buddha says: One does not get separated ( from impuri-
. ties) by the stoppage of food; but having a right attention one
v should take food. Those who have stopped their food, their
defilements do not cease. They suffer on the other hand from
severe pain of death. Therefore the Buddha says that one should
cherish the notion of offensiveness towards the food and thereby
no fault would incur.

How one should cultivate that notion has bzen detailed in
the remaining portion of the chapter.

177.  Displeasure-Notion towards all the Worlds

The Yogin perceives in the world everything as sorrowful
and nothing as happy in his mind. He practises the concentration
freed from the joy, such as the impermanence-notion, SOFrOW-
notion, non-soul-notion, ete. Then his mind does not get
delighted in the entire worlds. Again he perceives what is desir-
~ able is promoter of the lust for sensual pleasures and what is
: undesirable is promotar of aversion and hate. Therefore he is
delighted in the both. More factors causing this displeasure
rated. The Sutra says: Insignificant persons are born
etter place and the prominent persons are born in a worse
The wise perceiving these disadvantages, aspire for Nirvana
Two more quotations from Sariyukta are made o nho?r
Yogin is displeased with the world. Mvauuge of ﬂm
n: Yogin’sminddoesnotadlwmtomcvanomm
‘world; he, contemplating on this mﬁn&’h&qﬁﬂdp
_ In his mind no defiling forces spring up. Even
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it. He be delighted in good el s and aband
the bad ones. By virtue of mindfulness of this notion one's
lust-thirst towards his relatives becomes thinner, he accumulates
merits and quickly gets released.

How should one meditate on this notion ? It is stated
previously in general that everything is impermanent. How one
should meditate only on that this body is impermanent, more
impermanent than the external things. If it remains for the
longest period, it will not exceed more than one hundred years
if well preserved. It is confronted with numerous enemics both
animate and inanimate. Therefore one should meditate on the
notion, etc. etc.

The ignorant says that if anyone pleases Yama ( god of
death ) he may get release from the death. But Yama is not
the master of animate beings in their birth and death. He simply
considers whether a particular bzing has done good act or bad
act. The person dies when his experience of the resultant fruits
is exhausted. Therefore the Yogin, perceiving that this body
is not reliable, but prone to death recollects the death-notion.

The notions of old age, disease, etc. are not stated for
meditation, because the person being overscome by them is not
destroyed. The disease takes away his strength; old age the
youthfulness, and kinsmen, wealth and others. The body, however,
remains in spite of the diesase, etc. Death, on the other hand,
takes away everything. Old age, disease, etc. are the causal
factors of the death and hence they are not stated separately.
Everyone fears from the other world due to death which is uni-
versal but not to the old age and disease.

The death-notion is closely linked with the living bzings
and these beings arc mere nominal. Why does the yogin meditate
on this notion ? The person who has no knowledge that the
living being is characterized as perishable fears from death but
one who meditates on the death notion does mot fear. The



: n ‘ete. are in the close vicinity of the path.
mmm viz. foul-notion, etc. are remote from the
path. Therefore the person who does not secure the path shoul!
‘subdue his mind through this notion.

i . 180.  Last Three Notions

 The bundmmt—nohon.. It is sud in the four righiful
- (or abandonments ): In order to abandon th-
ﬁmetitoﬁ us and sinful elements that have already arisen
mdmm endeavouls, makec the eﬂ‘ort and subdues hi
and nbandons them. These sinful and wnmeritoriou
actions are the causing factors of the hells and other suffcr-
ings. Therefore one should abandon them. They are abandonc(
wllmihey are uumnlly ( yoniSah ) viewed and valued. The
of their ab no sinful acts follow him.
1& ‘person does only what is worthy of doing, avoids eight
inopportune moments. The Yogin being delighted in contem-
plation on the abandonment-notion makes the spiritual offerins
to the Buddha.

e SN

IO e deuchmmt-noﬁm and the cessauan-nonon The Tust
being not aroused or mes deta The of
that it %Wﬂlm There is the
t oti _,ih same as the detach-

i ﬁp.dmhment one gains
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and the cessation-self-being. The first two are gained
f!}}ﬁ Arhan, who, being detached from the three worlds remains
~ jn Nirviina with residue. The last one is obtained at the end of
 his life.

The release is two-fold : wisd lease and the mind-rek
What is said as the abandonment is- that which abandons
ignorance: thiswise the wisdom gets released. What is said as
detachment is that which avoids the thirst (or craving ): thiswise
the mind gets released. The fruit of these releases is the cessation.

Wlnl is satd as the aband; tion is another ion of
of the ig a: . What is said as the
d:mchment-nouon is another expression of the abandonment of
and of b ing-a . What is said as the

a\.ssalmn notion is the same as the fruit of these two. So says
the Satra: The abandnnmcnt is on account of abandoning of all

a 1 is on account of
dlsmterestedncss ( viraga ) towards cvery manifest element
( sariskdra ) and the cessation is on account of all sarhskaras
being ceased. Thus these three self-bsi ings are different expres-
sions of one and the same thing. The person who cultivates
these ten notions does what is worthy of doing, puts to cessation
all defilements and enters into the Nirvana without residue.

181. Concentration-Preliminaries : The First Five Preliminaries

L= The concentration has been described. [Iis preliminaries
are to bz described now. They are eleven: (1) pure conduct,
(2) right-knowledge-gain ( abhisambodhi-pratilabha), (3 ) protec-
| tion of sense-doors, (4) awarcness of the limit in food, (5) to
be awake in the first and the last parts of the mghl (6) posses-

& sion of pod vitarka, consideration, ( 7) possession of good faith
( i, (8) ion of end fimb, (9) posses-
sion of base, (10) L ion  ( %

(11) non-attachment.
(1) Pure duct:—ab i from i
mmww&mwmhw To pay
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~ Itis said in the section on the path that the good conduct
is the pillar-like and serves as a ditch of the city of the dhydna-
concentration-mind. It is the bridge to cross over the flood of
the cmpirical life and it is royal permit to enter into the assembly
of good men and a boundary of the field of the noble eight limbed
path. In the ficld having no boundary the water does not remain;
likewise the water of concentration does not remain in the absence
of pure conduct. He is a man of pure conduct who is not
delighted in the sinful actions and is afraid of other world and
ill-fame, etc. The Yogin becomes of pure conduct in order to
purify his mind. The Sapta-raga-maithuna-Stra says: Even when
the body is not affected by crimes ( @parti ), the conduct becomes
impure because the mind is impure. All the defilements are
conditioned by the break of good conduct. At their restraint,

one becomes of pure conduct. The disciples’ conduct is aimed
4 at Nirvanpa. A man seeking for Tathagata’s path by virtue of
the great compassionate mind for living beings may not respect
much the good conduct. He maintains his conduct in such a
way that it may lead to the Bodhi-sclf-bzing. This is the pure
conduct,

(2) Abhisambodhi:—The Stra says: There are two factors
of right view: ( I ) voice of scripture from the other, i.e. a tcachu
and (2) ly ( yonisal ) und ding it. The
is the same as the voice of the scripture from the other. Here
_Abhisambodhi alone is stated as per the Siitra which says: A monk
said to the Buddha: It appears to me the possession of abhisam-
bodhi is an imperfect factor of the path-gaining. The Buddha
replied: Do not say so, it is a perfect factor of the path. For,
the living beings who are affected by birth, old age, disease and
death, after gaining the abhisambodhi get released from the birth,
etc. They multiply the five elements, Sila etc. with the help of
sambuddhi like a Sala tree does with the help of the mountain,
Himavant. The Buddha was interested in sambodhi by himself.
MMWWMMMWMlum(hW lohim-
‘self ): If anyone is ess, he then will be fearless and arrogant,
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The limit in the food is that whereby the body is kept just
He should take such food which does not accelerate the
[.ﬁwm of cold, heat, disease, lust and anger, etc. The food
be taken in a proper time.
The heretics say that the person who takes pure food gains
the pure merifs. That which is sprinkled with water and sancti-
fied lvy the sacred charms (mantra) is considered to be pure.
‘But the author remarks: There is no any definite purity in food.
If the food becomes impure on account of tasting it by others,
1o food is left untasted by the others. The milk is tasted by calf,
the honey by bees, the water by worms, the flower by flies and
the fruit by birds, etc. The body is impure, and filled with
impurities. The food which is already impure, becomes further
impure when it enters into the body. The people say by perver-
sion that it is pure. The ascetic makes the food purc and suitable
by the ( observance of ) restraints from killing, stealing and false
Tivelihood, etc. and then takes it as sprinkled by the water of
wisdom viewing it at the same time as offensive.

(5) To be awake in the first and the last parts of the
night:—The ascetic is that the list of the
objective is governed by the effort and hence does not sleep.
He realizes that the sleep is futile and nothing is achieved thereby.
He controls the slecp by gaining the joy and high spirit in the
dispensation of the Buddha: When the person recolfects the
blemishes of the old age, discase and death in the empirical life,
his mind fears from them and hence he does not sleep. More-
over, the Yogin realizes: The human body as well as the sense-
organs arc obtained; the dispensation of the Buddha is invaluable,
ﬁiﬂ discrimination between the good and the non-good is difficult
to make; if 1 do not seek the crossing over (the life-sea ), on

what occasion I shall get released? Therefore one should make
- endeavour in order to do away with drowsiness.
) 182, Unwholesome Considerations
jon of the L idcrati If anyone,
h not sleeping, arouses considerations like kama-con-
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there is no any fixed code in their mutual friendship. For this
and other reasons he should not recollect their consideration.

(3) City-consideration: Certain ascetic considers: Such
and such city is prosperous and pleasant; going there I shall be
happy and carc-free. This consideration the ascetic should not
entertain. There is one or other defect in every city. Certain
is very cold and certain very hot, etc. One who is unsteady
thiswise falls from his dhyina and concentration. It is an
attractive (ramaniya) place wherein the good dharma is
increased. What use will be there by visiting several cilies?
Every city need not be visited; it may be appreciated from its
report. To roam in every place causes fatigue. This body is
the cause of suffering. Wherever he goes with this body, he
suffers much more. So there is no need to visit everywhere,

(4) Immortality-consideration. The ascetic considers
that the path is to be practised in a later stage; at the beginning
the Pitakas: Siwra, Vinaya, Abhidharma, Ksudraka and Bodhi-
sattva-pitaka ought to be studied and also other Scriptures are
1o be studied: many pupils must be mustered; the teacher is to
be served, four shrines (stipas) are to be worshippsd, many
men are to be exhorted to give charities, and then at the end
the path is to be practised. This is immortality-consideration.
The ascetic should not do this consideration. The time of death
is uncertain and cannot be known in advance. The parson
engaged in some other duty cannot cultivate the path. At ths
time of death he is distressed by repentance. The ‘worldling
would reflect thus: The Yogin is in possession of different garbs
and forms and yel gains nothing. The wise does not commit

the act. The Dh da says:
Those who have the mindfulness and self-possession never
commit acts; their i set down while

they are mindful and self-possessed.

Another stanza says: A non-gainer of the four truths would
endeavour to achieve the sensual pleasure and much more so
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sins and not everlasting. They would bcoms again
Therefore one should not arouse the othar-disraspacting-

tion.  This pride is a constituent of ignorancs, and
could the wise arouse this consideration.

183. Good Considerations ( Vitarka )

‘ - Aloofness-consideration: Tt is the state of the mind desirous
I of the aloofness which is a separation from five sensuous objects
|

as well as the worlds of form and non-form. A dssire for this
. looft is Naiskramy iderati

Amongst considerations ( vitarka ), two -considerations are
pleasant, viz. non-malevolence-consideration and non-injury-con-
* sideration. These two arc welfare-considerations. It is said in
the Tatha cetion: Two i ions are ly attend-
» ing Tatha; viz. well ideration ( yoga-k: ) and aloof-
ness-consideration. The first is the same as non-malevolence-
! ideration and injury ideration and the second,
aloofness-consideration. The person effecting these threc con-
5 siderations increases merit and his mind is concentrated and
purified. The person engaged in these three considerations check
the outburst of the defilements and duc to this he realizes their
abandonment. The ascetic through the desire for aloofness
accumulates the plenty of good merits and hence gets released,
:

X Eight great men's considerations: This is the law, dharma
of the little~desircd man and not of great-desired one; this is the
law, dharma of quite content man and not of discontent one;
this is the law of aloof man and not of company-addicted one;
this is the law of industrious man and not of idle one; this is the

¢ law of mindful man and not of forgetful one; this is the law of

~ concentrated man and not of distracted onc; this is the law of
“man and not of fool; this is the law of elaboration-freed
\ﬁ and not of one cager for elaboration,

“ascetic of little desire desires what is necessary (o
path. | The content man: A man takes a little for some
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beauty of women of the place is not happy; but in the solitary
place his mind becomes quite calm and peaceful. This praviveka
dharma is spoken of very highly by all numerous Buddhas. This
is evident from this incident. The Buddha once saw one monk
sitting in the vicinity of a village, and was not much pleased;
but seeing a monk redining in an empty place he was pleased.
The reason for this is: the former monk cannot get his mind
concentrated nor can he realize what is to be realized; while the
Iatter can control himself and get released. The defilements,
lust, etc. come into play on the support of nimitta-grasping. In
Ahe empty place no objects (nimitta), ripa, etc. are there and
therefore defilements are casily abandoned; the fire, e.g. is
extinguished by itself in the abscnce of fuels. The Satra says:
The ascetic who is engaged in the affairs of people does not secure
even the temporary release, what is to speak of the unshakable
release? The ascetic on the other hand, dwelling in a solitary
place realizes both the releases. A lamp freed from the strong
wind well shines; likewise the ascetic on account of dwelling a
lonely place sccures the truth-knowledge ( tattva-jiidna ).

Industrious man: When the ascetic making right effort
ons bad actions and accumulates good merits, he is termed
dustri man ”. He i the meriis daily like a

—He
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fallen in a red-hot iron plate. In his mind no idea ( sa®jia)
arises; if it arises, it, at once, subsides as a dew-drop fallen on
the blade of grass dries up at the sun-rise. The wisdom-eyed
person perceives the Buddha’s dharma. He is a partaker of
this dharma, just like a new-born child has the claim to his father’s
mmy The wise man alone is stated as a living person while
others arc considered dead. He tastes the j juice of the Buddha’s
dharma-nectar. Being concentrated in the Buddha’s dispensation
he is unshaken like a mountain. The wise is said to be a believer
and the Buddha’s body-born son while others are outside world-
lings. So it is said: The wise secures his objective.

Elaboration-freed man:—Elaboration is the doctrine of
identity or diversity. So Ananda asks Sariputra: Is there anything
other than the entire and desire-freed cessation of the six bases
of contact? Sariputra replied: No, do not say so. By saying
that there is something other than the said cessation of the six
bases of contact you elaborate what is not to be elaborated. To
m question: there is no anything, or both that there is and

or not both that there is and there is not some-
e‘wmm ‘what is not to be elaborated.
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fore and later parts of the night. The distress ( abadha) is an
obstacle to the practice of the path. (d) The endeavour-maker:
As a secker of the path he constantly makes endeavour.

(e) Wisdom- : One being d of wisdom secures
the fruit of four limbs ( above stated ), viz. the fruit of the path.
Mindful it are also ends limbs. N I

less, the above stated five limbs are more important reqmsntc for
the ascetic. To restrain from the sinful actions and to accumulate
all the good actions are also pre-requisites of the ascetics as
stated in She-ni-sha-Siitra.

(9) Rel b: ion: Five Rel bases:. The
teacher ( Buddha ) or an eldcrly co-bralmacarin preaches the law,
the pupil becomes realizer of dharma as well as its artha in the
same manner as they are preached. Duc to this realization he
has the joy which causes corporeal serenity and this again causes
a hppy feeling. The mind of happy feeling gets concentrated.
is the first release-base in which the monk being attentive
and dwelling gets his mind released, dsravas get reduced and the
supreme welfare (yoga-ksema) accompanies him. The second
iﬂnwbuc is the study of Sotras in all details. The third is to
the law to others. The fourth is the suitable searching
the suitable decision in respect of elements in a solitary place.
is the well-choosing of the nimitta, objects of aomeentra-
‘viz. nine mittu etc. as stated before.

M!IPMNWMMM
immense benefit by inducing adopt
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said to be profoundly wise because of their much listening
( bahusrutya ).

If much listening causes the mind’s concentration, why did
Ananda not gain the release in the first and last part of the night?
Ananda (later on at the subsequent occasion ) gained it by the
time he placed his head on the pillow. So he was in a marvellous
dharma. Why did he not gain it quickly ( on the first occasion
itself?). His effort was somewhat defective. As he was much
fatigued at the moment he failed to gain the release. He then
made a resolute vow: I shall secure the destruction of dsravas
in this period of the night just like the Bodhisattva did on the
seat of Bodhi. Who will be of such strength as Ananda? All
this is ( the result of ) the strength of much listening ( bakusrutya ).

! (10) Non-obscuration: There are threc obscurations:
| action, —and defil 1 i The person of no
such obscurations falls in no unhappy place. The person being
freed from the inopp fit to adopt the
path, and is said to be in possession of four wheels: dwelling in a
congenial place, living under the protection of a good person,
right-self-resoluteness and good merit previously accumulated.
He also lishes four i of the stream-winni
living together with good men, listening to a good scripture,
attentiveness and the practice of dharma and anu-dharma.
e also forsakes three elements, lust, etc. The Siitra says: Not
ing these three elements one does not cross over the
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he trains himself: I shall exhale and shall inhale.
g happiness, he trains himself: I shall exhale and shall
Experiencing the mind’s formations he trains himself:
exhale and shall inhale. Calming the mind’s formations
himself: I shall exhale. Calming the bodily formation
himself: T shall inhale. Experiencing the mind he trains
T shall exhale and inhale. Gladdening the mind he
- himself: I shall exhale and inhale. Concentrating the
trains himself: I shall exhale and inhale. Releasing the
trains himself: I shall exhale and inhale. Discerning
ice he trains himself: I shall exhale and inhale.
cessation he trains himself: I shall exhale and inhale.
renunciation he trains himself: T shall exhale and

How does the respiration become long or short?
e.g. @ man ascends the hill; or if he carries a load,
fatigued he breathes a short breath. Likewise the

t means the mind which is shaky and distracted by
‘He breathes a long breath ™" means: if the ascetic
cﬂﬂzmmmm:bmmwttndhumh
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respiration pertains to a developed body as well as
tive mind. Since the embryo has no respiration,
tand, it pertains to the body; since it is absent in the
no mind, viz. in the fourth dhyfina, etc. it pertains to
The inhalation and exhalation operate due to the
‘causes and conditions. They operatec when the mind
it and they do not operate when the mind is inactive.
they are governed by the mind. They differ as per mind,
‘gross-minded has a short respiration and the subtle-
long one. The respiration is governed by the sphere

as the mind. The person remaining in the respiration-
has that sphere as well as the mind. The respiration-
3 the desire-world and the first three dhyanas.........

hﬂh starts with the outgoing breath and the life ends
g breath. Merging into and emerging from the
likewise to be said ( viz. merging with exhalation
inhalation ). When the ascetic completes the

ny"le is fulfilled by means of six fwm?;
s practice (anubandhana), M‘:‘- Vipa-
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The ascetic recollecting the voidness of everything does not
have joy-buoyancy ( priti-pramodya ). Tt arises when one has the
notion of sattva. He should recollect thus: Things spring up
due to causes and conditions. What is there for joy-buoyancy?
Tt ceases when the ascetic notices that all such things being sought
cause distraction. The ascetic seeks after the magnificent purpose
which is not accomplished by the sun’s heat and the light etc.
hence joy-buoyancy does not arise. Since he is perceiving the
gain of cessation, he does not have the joy-buoyancy through
the sun’s heat and the light etc. Because he meditates on iran-
quillity and wishes the extinction of defil Jjoy-b is
not cherished.

(2) Timidity is a concentration-pollution. One raises
up timidity on the support of I-notion ( aharikdra). The ascetic
watches all the dreadful places in the world. He, examining
‘them all as impermanent and distractive, does not run after them.
Timidity disappears when he contemplates that everything is
unreal and void like the magic, etc. The ascetic is much interested
in the practice of the path and hence he is regardless of his body
3 Wherefrom should he fear? His mind always is
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difference. Ti is again three-fold: Entering into concentration,
sustaining and waking from it. The ascetic, not adept in distinc-
tion of these characteristics falls from it.

(10) Pride is 2 concentration-pollution. It is this: The
ascetic may have the pride: I alone enter into and abide in con-
centration and none else. Adhimana is when he, not obiaining

says: I have obtained it.  Mithya-mana is when he
arouses the notion of superiority ( pranita) towards an inferior
concentration.

(11) Lust and other elements are also concentiation-
| pollutions. The Sftra says: The monk who is possessed of one
dharma, viz. lust (rdga) does not see the eye as impermanent.
| All the persons not freed from lust, do they not see the eye as
impermanent? It is to be expressed thus: The person having
lust for the object of present moment does not see it as imper-
manent. There is some distinction in the lustful person also.
There are certain men who have the lust. eic. very sirong which
always haunt their mind and obstruct the concentration. When
the lust, etc. are thin and weak, they do not haunt their mind
and do not harm the concentration.

Thirteen black elements are smedmthcsnmasw
tion-pollutions and thirteen whit as
favourable. The Buddha says: One does not cross over the old
‘age-disease-death without abandoning three elements, viz. lust
and hallucination. Onedoecnutmtlhmthneekmu
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the Jack of shamefulness. Serving the nll-wmed person comes
from carelessness. Hence he, b af: and

1 d lethargic. Serving the wicked pelson
one does not believe in the teacher’s dispensation and says that
there is no resultant of the bad conduct. . ..Hating listening to a
good scripture one says that the good conduct is false doctrine.
Because of his mind’s pollusion ( kasdya ), one becomes joyous
in announcing others’ ills and says that the other person has, by
doing dharma, gained nothing equal to his own. Thus defilements
being not checked, one’s mind becomes proud ( uddhata ). Because
of being proud, he does not control his senses with the result of
moral deterioration. Bccausc of this his mindfulness vanishes.
A man not in self-p b di d in his mind.
He will have also m‘auonal thinking due to which he will tread
on the wrong path. Treading on this path, he gains not his
objective. Hence his mind becomes dull and dejected. Because
of the mind’s dullness he does not root out three fetters. Because
of this he does not abandon the lust, etc. and hence all the
calamities, disease, etc. spring up. Converse of these (bad
elements ) are white elements.

12) Grief a concentration-pollution: The ascetic w;l.l
when he thinks: lwuldmtwnmmncomvmuon
oh such a year, month or scason.

Adherence to the taste of joy is also eamumwn-

) L
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‘both. Of the cight factors of the path, three are morality,
two are S. while the three are V. Morality (sila) also pertains
t0 S. §. roots out lust while V. dispels ignorance. The Soira
says: $. being cultivated cultivates the mind; the mind being
cultivated abandons the lust. Vipasyand being cultivated cul-
tivates the wisdom: the wisdom being cultivated abandons
ignorance. The mind gets released because it is separated from
sensual pleasures and the wisdom gets released bzcause it is
separated from ignorance. There remains nothing ( to be done)
for him who has secured release from both.

Q. Tt is said that Samarha having cultivated the mind,
abandons the lust and that Vipasyanad having cultivated the
wisdom, abandons ignorance. Why is this distinction made?
A. Because the mind's streams of the distracled person operate
on the objects, ripa, etc. this flowing mind obiains calmness
( Samatha ) and because of this calmness il is said that Samatha
cultivates the mind. Wisdom springs up from the calmed mind.
Hence it is said that Vipasyana cultivates the wisdom. After
Vipasyana bzing arisen, whichever is cultivated all is said to be a
cultivated wisdom. The wisdom in the first stage is Vipasyana and

~in the later stage it becomes prajid.

~ Itis said in the Sutra: * Samatha being cultivated, aband

. this is the abandonment of what is known as vighna,

For, the lust arises for the external objects, ripa,

Itarises no more when one obtains the ﬂ:;dicine of Samatha.
ob feshless j




is the same as the abandon-
The second one is the

five Arhans is dsrava-frecd.
A. The temporary
 temporarily released




MARGA-SATYA SKANDHA 451

Q. The destruction of lust is the abandonment of impedi-
ments. The Siitra says: Release from the lust is of the mind and
the releasc from the hate and haliucination is of the wisdom.
Tt is again said: The mind’s releasc is because of abandonment
of the delight-lust. It says: the mind gets released from kama-
srava. Thus it will be an impediment-release but not ultimate
and supreme-release. A. In ﬂns context 1gnorancc is also said

to have been abandoned. Th we that this is
the ultimate release. If you think that the lust-abandonment is
i impedi and imes the ultimate

abandonment, then (this alternative may be put thiswise ) the
impediment-abandonment is in the case of one who has no truth-
knowledge, and the ultimate abandonment is in the case of one
who has lished the truth-k ledge. But there is none
who, having felt Samatha (alone ) abandons the lust ultimately.
In case he also does so, the heretics will also abandon it ultimately.
But the fact is not so. Therefore we understand that this
( zbandonment by heretic ) is simply an impediment-abandonment.

The Stitra says: One pacifies his mind through Samatha and
experiences the release on the support of Vipasyana. One
pacifies his mind through Vipasyana and experiences the release
on the support of Samatha. This means: If the ascetic, depending
on concentration and aiming at the destruction ( of defilements )
pnqhuswitdmﬂ:mtusudthathzmxﬁnhnmdmmm
; and ¢ 5 the on the support of Vipasyand.
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If things are slationary, they are not lable to cultivation.
If they are momentary, then there is a scope for their cultivation,
viz. from the inferior form to the moderate one and from the
moderate form to the superior one. Q. The flower reaching
the sesame-sced perfumes it, but the knowledge does not reach
the mind. Hence there is no perfuming. A. Previously in the
simile of karman, it is exp ded that the sub action
does not reach the previous action and the specch of the previous
‘mocment does not depend on the speech of the subsequent time;
nevertheless there is the cultivation-character between them.
Therefore your argument that what is not reached is not cultivaied
is not a serious criticism. It is experienced in our perception
that though the cause and fruit are phenomena of different times
the causc produces the fruit. Likewise the mental element,
though momentary, is liable to cultivation. Just as the sced
soaked in the water even without reaching the (subsequent)
sprout, etc. produces them, just so does the wisdom cultivate the
previous mind and its sub developed

mind b Jo

Q. From one sesame seed proceeds another, (please tcll
me ) whether the produced sced is perfumed or not
In the latter alternative, the seed will be perfumeless, while in the
first one there will be no use for again perfuming. A. Because
’“\f‘itl being perfuming cause. Just as the sprout springs up
the soaked seed, j lwﬁanotherseedpwd\meddwﬂu
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tion of meritorious dharmas, but makes a mere
dhati’) of his mind’s release from dsravas; his
;nolve does not materialize, because he is not engaged
of their cultivation. If the Yogin is engaged so, his
get released from dsravas even if he makes no resolve.
results from its cause and not from one’s own resolve,
, the bird's incubation is necessary for bringing out
no youngling will come out of the egg by mere
lve. The shining of the lamp becomes bright not by
resolve. But it requires pure oil, wick, and non-distur-
other circumstances. The harvestis eflected not by mere
but it is achieved in the presence of good soil, seed, season,
body gains the beauty and strength not by mere resolve
‘account of better garments, food, tonic and other nourish-
factors. Likewise the destruction of dsravas is not achieved
resolve, but necessarily by the knowledge of the truth.

‘cultivating dharma, perceives the fruit-resultant in
e ilself. The Shtra says: Let the seven days roll on: my
es being taught by me, after cultivating an hour ( muhitrta )
dharma, would experience the pleasant feeling for un-

rs. The nuns address the revered Ananda thus: We
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of dull-faculty attain to it speedily? Con-

z thiswise, he does not grieve over it. The Yogin
sarily undertake the cultivation of concentration,

no other duty to do. Therefore he ought to cultivate
ition in order to obtain what is not obtained. The
~even though not attaining to concentration, gains the
lusion, then the b easier for him.

this cultivation he becomes freed from the debt to
’s grace. As he walks in the physical seclusion he
designation of Yogavacara. Cultivating the good for
time his disposition becomes good and until his body is
- only the good accompanies him. He gets acquaintance
good people and becomes fit for the highest object (artha ).
ltivator of the good, may sometimes in this very life,
the destruction of d@sravas, or at the time of death.
life’s end he may be born in a happy sphere, or in the
may experience it. All this is as stated in Dharma-.

.a;h.uesenung before his ewnmindthechmiﬁe
man, thinks: I,wxumnt cutting the defilement-obstruc-
i further thinks: O!hm



not attain to it in future also.

vate it. Since he is constantly

‘anchored in one object. A poi,
necessarily Lo stop at a pla

‘a constant effort, and obtain

ture, I shall not repent.

to cultivate concentrations with ihc
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concentrated discern them as they are. Therefore, we under-
stand that the supreme import is the wisdom. It is said in the
‘Wisdom-simile: Knowledge is sword and the wisdom is arrow,
efic. The knowledge of truth alone destroys the defilements.
Therefore, the wisdom alone is the truth ( knowledge ).

The Yogin perceives that all men and gods
are deviated from the truth-knowledge and
adhere to the name and form (ndma-ripa)
( =mind-and-matter ).
' The worldly men generally see a despicable thing ( tuccha )
asp good and happi and fall from the truth-know-
Iedge The person who sees it as absolutely void and non-soul,

etc. becomes knower of the truth. Therefore, the wisdom alone
is the truth ( = knowledge ).

The Buddha says in the Stra: The person who lost wealth,
~ has lost a small gain; but the person who has lost wisdom has
- lost a great gain. Amongst gmns the wealth is a small gain;

the wisdom is the superior gain. Of the lights the sun-and

oneshnulddnmmthntthehmwbdpof
ete. is the truth; the wisdom is supreme
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s gained the vision of the four truths, he has not gained the
& w:pn of dsravas; for this reason he is said to be not adept
_in crossing over the stream. The Buddha himself says: The
n tal knowledge, the inferential knowledge ( anvaya-jidna )
the discernment of others’ thought are mundane. He says
“again: The knowledge of the previous births and the knowledge
of birth and death are dsrava-tainted. All these sayings point
out that there is an dsrava-tainted knowledge.

Now the author replies: If there is dsrava-tainted wisdom
;yon must explain the distinction between the knowledges dsrava-
ttm(ed a.nd lhe asrava-freed. If you say that what leads to the
is @ tainted and the others are dsrava-
i Yreed, then you must define separately what leads to the empirical
~ existence and what not. In case of not defining them,
~ the distinction is not possible. You have stated that there is
‘a mundane cognition that relies on the non-empirical object,
viz. colour, sound, etc. This is not correct. The Buddha says:
|| e worldlings constamly run after the empirical things. The
l. %mg of this saying is this: Their mind never gets rid of the
2 empirical idea and hence it always is in the grip of I-sense and
~ never gets separated from it. Though they perczive rijpa ( colour,
(&lbut taste and touch), their mind is not separated from the
.“m tﬁ:t‘ the pitcher, etc. Therefore their m::n;d &u not rely,
¥ real object. Though it relm ee
4 b on “_“mﬁ% ¢
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tion being
nts, ete. The stanza says:
ses over flood through faith, ocean through
ness.
¢ transcends misery through diligence and gets purified
wisdom.

d breaks up all

eye has a desire for the vision of colour. The eye has
o desire, but the mind alone desiring so, is spoken of by
‘eye’.

idea (safjiia) may be brought under different classes.
idea is in the form of extreme dullness which does not
what is good and what is bad. Certain in the form
 dullness which distinguishes them. Certain in the
‘mild dullness which relies on the notion of skeleton, etc.
bandoning empiricism one cannot blow up the five
and hence this notion (of voidness) favours the
which breaks up the ideaofaggmgaws; for this reason
a preaches it as ** knowledge ”. This notion again as it
truth-knowledge is termed knowledge. The meta-
k of the cause as result is common in the world; the
e.;,ouuugold many other examples are cited to
M'ﬂ‘m‘:‘“ of knowledge is spoken of as




- thus: * What i,
n-soul. Therefor:
mn which accom-

misery is
-notion is




Q. Thus is ripa, thus is its origin, such its cessation—this
that is stated (in the abuve Sitra ) is the path of the
mnnm The next stated three examples are (indicators of )
ﬂh of three fruits. Therefore, one is not entrant in the
fruit. A. If the eggs are not heat-contacted, they perish.
they are done so, they come out well. Likewise beginning
with the foundation of mindful one starts cultivation. If he
‘does not succeed well in it, he does not become entrant. Being
- successful he becomes learner ( Saiksa ) and termed a fresh-feeler.
Therefore one being rotton in the application of mindfulness,
elc. becomes worldling. The person who is of successful cultiva-
tion becomes entrant in the first fruit, like a youngling within
‘egg-shell. Being come out of it, he becomes stream-entrant.
Therefore we understand that one engaged in the application of
mindfulness, etc. termed remote stream-entrant. When Ugra
invited the Order for meal, gods approaching him informed:
~ This person is Arhan, etc. That person is entrant in the first
| fruit. If he is in the path of truth-vision, how would the gods
have informed him? Hence he is understood to be a remote

| stream-entrant.

The Buddha again says: One who has no five faculties,
faith, etc. I declare him to be an external worldling. The
meaning of this saying is this: There are two worldlings: internal
and external. Onc who has no good faculties partaking of

ion ( nirvedhabhdgiya ) is an external worldling; one who
 them is internal. This internal worldling is alsotermed
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ollowing entrant ™. None is born amidst gods without
sing the sphere of worldling and without obtaining the
fruit on entering into the ( stage of ) elements’ order ( dharma-
ma). The Yogin who believes in perseverance through his
rp wisdom is ** dharma-following entrant ™. The person, who
.w:mng this dharma, cuts three fetiers is stream-cntrant. The
g mon who is cognisant of entire (impermanence, etc. and
sation ) is Arhan. Therefore we understand that the person
ving the cessation becomes a “ nearer-( stream ) entrant ™.

Q. Why does not the Yogin perceive the ultimate and
‘cessation? A. The Sitra says: “ Things are originated
ndently. This dharma is very deep. The entire-craving-
uction, appeasing, cessation is Nirvana; this abode is hardly
able. The Buddha, perceiving the cessation of twelve
1 links became i of the sup i "
e Dharma mudrd-Sitra says: * The Yogin perceives the five
es as i deceiving, false, ial and
thus his knowledge-vision become, impure . The same
says at the end: * This oceurs to the Yogin: What is by me
‘heard, smelt, tasted, touched and thought is all dependently -
50 is the it The K ledge about the
and conditions of this i is imp 3
d the consciousness that has arisen from the imper-
be Th
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n, destruction and its medicine, just so the Yogin desiring

and the path leading to the cessation. If he does not
tand the misery, how will he know its origin, its cessation
path leading to the cessation? Therefore, we understand,
tion-vision alone is not ( the path).

w the author replics: What you stated that certain men
e four truths, that is said in respect of the 5 aggregates,
ses and 18 elements, viz. this is the matter, this is tis
this is its disappearance ctc.: of the person understanding
M the intoxicants are destroyed. The Buddha again says:
enced the supreme path without understanding truly the
, danger and removal of the aggregates, matter, etc—this 1
not say. But | do say that I, truly understanding so,
d the path. Tt is said in the Nagaropama-Sitra: When
did not occur to me that thus is the old-age-death,
u its origin, its cessation and the path leading to its cessation. .
is the formation, its origin, its cessation and the path leading
cessation, then I do not say that the supreme path is realized.
this and other sayings if we say that this is the gaining

) of the vision-path (darsana-mdrga). then sixteen
%ﬁ) would not be the gaining of darsana-marga.

Q. 1do not say this is the gaining of darfana-mdrga, but
mohnvuupuon. A Thuuui-mlk aid in
s the
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comparable to magic, flame and debt. The Dharma-

~ This world is tied up io uniruth and shines as if it is firm

and true,

1 It is non-existent and appears as though existent, but it is
non-existent in the angle of supreme wisdom.

4

There is no such thing as * woman and man™ in fact.
orldlings talk of such thing in respect of mere continuity of
‘iggegmes and become deluded by perversion. The Yogin,
wever, meditates on the aggregates as void non soul; hence he
‘no more in them anything like * woman’ or ‘man’. Ths

void and separation-characterized.  * Imper-
s what is so in its own form: ‘ void " is as the pzople
that the pot is empty when water is absent in it. Likewise
there is no soul in the five aggregates they are void. The
who meditates so, is al'o void. His knowledge-vision is

t is seen, heard, etc. (are all dependently originated ).
therefore, that if the person perceives theqsgmﬁi
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; it arises basing on the matter and adhering to it....
1o be stated upto the i It is thus und d
‘all the defilements appear basing on the soul-view. When
re is the soul-view, they say that this soul is either permanent
To see it is lism and to see
impermanent is nihilism. 1f it is permanent, no need of karman,
resultant, and no release. If it is impermanent, then also no
of karman, eic. None would obtain Nirviga by means of
ting on the path. More prominence of this view turns to
contagion of the wrong view. The same being further
ped becomes the contagion of mere rules and rituals. The
being present, there is craving, and the sense of * other”
present there is aversion. To view one-self as high is
de. Emergence of defilements as a result of not knnwmg
as th:yare is ign Thereft since the U
d the d of defil is affected through
truth-vision.

Thp contagion of mere rules and rituals and perplexity are
y stated above, because of their prominence. When
n brings before his mind the characteristic of things,
more perplexed. The perplexity makes one doubt
r the:: uc.hnuulorno:oulmdwhgthcrmpnhhdsto
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‘the assumption of the soul is denied, it is said so. If any
smess occurs, all that occurs due to two causal factors
four. Certain consciousness arises ‘even without them.
says: “ The sensation ( sparsa) is conditioned by six
« Butin fact, all the six bases are not conditional factors
¢ sensation (ch. 14.4). What arises does not arise from the
‘bases alone (it arises from non-base also ); for the seventh
is not accepted. Likewise denying the four conditions,
 Buddha says: ‘ two bases* (i.c. conditions).

Knowledge arises with reference to the past, future, space,
_quarters, etc. which are not real entities, this is what is the
ectless knowledge analambana.

. For this very reason the past and future, etc. are real
If they are non-entitics. what produces their knowledge ?
‘knowledge arises with reference to horn of the hare, hair of
fm‘toise, etc. A. Knowledge arises with reference to ( some-
functioning. Thus when the vision of a person is past,
‘man recollects that past time. When one hears the person
¢ man recollects that past time. Thus the things that are
no any function and therefore ( their knowledge) is
Q How is the past recollected? A. There does
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- You have stated that there is no knowledge relying on its
self on the analogy of given examples. Here is a saying
‘the mind cognizes its own self. For, it is said: The Yogin
the analytical thought; the mind is not ( operating ) with
ce to the past and future things. E.g. the present moment’s
relies on the present moment’s mind. If it is not so, none
ever cognize (mental ) element associated with the present
ent’s mind. Q. The Sitra says:

“If one perceives all things non-soul through wisdom

Then he gets disgusted towards ( them i.c.) misery: this is
the path for purification.”

This wicdom dispels the self, its co-cxisting elements and all
other objects.

A. This knowledge (i.e. wisdom ) is relying on the object
ited with dsrava but not on the dsrava-freed object. For, it is
d in the stanza: “ Then he gets disgusted towards misery ™.
it is relying on the misery-truth. The contemplation on
1! is for the d ion of the soul-view which is
to the five aggregates. Therefore it is understood that the
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‘The Buddha says: What is introduced in the Siitras, found
~the Vinaya and not contradictory to the law of nature
) is to be adopted. Tt is again said: A monk says:
this is the Buddha's saying: he may be of a good expression
(suvyaijana ); but not of a good import. The learned should
his expression with a good import by which the expression

this learned monk becomes praiseworthy. Again there is
certain ( monk ) a speaker of good import but not in good expres-
ion. ( The learned ) should join the good import with the good
sion. In this and other siitras the Buddha preaches ** all
). Again there arc two categories of sitra: nitartha, of
it import, and neydrtha, of implied import. The present
is a neyartha, because the ierm “ all ™ is used with reference
a single object, and its i ion must be und d

?" The people in the world use “all* with reference to a single
ng thus: ‘he sacrifices all *: *gives all food’, ‘he eats all ',
srefore we understand that even though lhefe is expression:
non-soul, it is said only with reference to the five clinging
tet.

ou refer to ten Sianyatd. No unmanifest elmmu is
ed as void; it does not produce the soul-notion. You
that the void is linked with what is misery. Therefore
not related to everything. Q. The mundane voidness.
qvn'ythm;blunotthcmva-&eedone.‘ ‘A. There
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ve stated that the vision that there is no sattva in the
gates is void-dwelling. By what reason they are said
sattva ? s it impure (sasrava) or pure ( andsrava) ?
both. Q. The Sttra says: The person who sees sattva,
five aggregates. So it is impure (sdsrava). A. There is
israva-freed ch in the sattva-desi d
 in the asattva-designated like tree, stone, etc. Therefore,
d that saftva exists even on the basis of the pure
tes. When the wise is in the pure mind, even at that
is the mind ( known as) sattva. Therefore pure mind
es satrva.  All the aggregates are termed clinging aggregates
are produced from clinging.
). How does everything arise from clinging? A. The
dharma arises from the thought of charity, morality and
c ion-cultivation and other actions, and not otherwise.
says: The ignorant, being tied by the fetter of craving
with ignorance obtains this body. So also does the
The body itself is clinging aggregate. What is the distinc-
pure and impure aggregates? The five aggregates
clinging aggregates because they are produced from
Since they will not undergo becoming again, they
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It is also said that knowledge and vision are of the

e Buddha says: There are misery-knowledge, origination,
0, and the path-knowledge. He does not say about the
ce. Therefore, it is evident that the knowledge itself
severance. The Buddha says for release: One discerns
h as it is (yathabhita) and that is the knowledge. The
ce also discerns the truth as it is and hence it is not
from the knowledge. If (you say that) the faculty of
ht: * I shall come to know* is the perseverance, it is not
We do not accept that the perseverance is previous
the knowledge is subsequent. One and the same mind has

‘names—ksanti and jiana. The meaning of the Sutra
st is the perseverance and then the knowledge) is not
How do you achieve your objective by means of
d fact? You have stated that the unaccomplished
is the perseverance. This has been replied by me
knowledge is first and the perseverance is subsequent.
re what is lished is the p You have
at the time of the perseverance no conviction exists.
tem one abandons the fetter through the perseverance.
is undecided, what fetter would it abandon? You
the perplexity continues at the time of perseverance.
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s also will not be the view. You again say that it
view because it relies on the object of Ppresent moment.
‘also not cosrect. The discernment of other’s thought
Il not be the view as it relies on the present object. In
fold sensuous ) consciousness there is no true ( yathd-
knowledge, because of its lack in pratipatti, insight and
it pursues always empiricism ( contrast ch. 189, author’s
There is no view, no knowledge, no wisdom and no
g, why do you say that only the view is not there?

§omc masters say: The eye is perceiver (drsti). The
does not accept this; ( for him ) the visual consciousness
on (ie. perceives) the object. The eye is termed drsti
he standpoint of empirical talk. Some masters say: There
drstis, five wrong views, mundane right view, the
view and the learning-ender’s view. Apart from these
ws, others are wisdom and not the vicw. The author
es: Knowledge-vision, release-gain, experience and bringing
e one’s mind ( saksatkdra ) are all of the same impott. Your
it this is the view and that is not so is all constructed by
ideas. Q. The Satra says: thus knowing and thus
ne gets relcased from dsravas. How is there the distinc-
them? A. When one knowing at first breaks up
ﬂnti:mmgdknowkdaeib‘l'omi_mthg d .
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times, etc. Listening to dharma by the young or the
listening-wisdom. He, then, thinks that the household
tructional and going out of home obstruction-free;
the thinking-wisdom. Then abandoning the five hindr-
gains the dsrava-destruction; this is the contemplation-
The Shtra says: The right view arises from the two
viz., (1) listening to the doctrine from others and
ly thinking. The first factor is the listening-wisdom
second one is the thinking wisdom and the genesis of the
view is the contemplation-wisdom. The stanza says:

Approaching to a good person, listening to the good doctrine
And being delighted in a solitary place one should subdue
- his mind.

=

The first line speaks of the listening wisdom; *being
d in a solitary place’ is the thinking wisdom and the
g the mind is the contemplation-wisdom. The Buddha
s his disciples: while speaking you should speak the

contemplation-wisdom. Thus the Buddha has spoken
three-fold wisdom in such and other Sutras.

- desire-world all the three wisdos
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'-the'm. is born again, then even being d@srava-freed
ndoned fetters he would be reborn; but this is not

\ the Stitra it is again statcd: *“ A man of destroyed three
ts out three poisons”. The ordinary man does not
them and hence he is nol lust-freed man. The ordinary
always the soul-view, etc. and hence has not destroyed
If the worldling remains well in the detachment, all the
ents he would not have; for, they dependently on the
are accomplished. The Sutra says: The soul-view
es from the conditioning factors. If the worldling has not
view towards the five aggregates of the desire-world, he
not have it towards the aggregates of the higher world also.
the worldling would be free from the soul-view. This kind
error is there. Therefore all the defilem:nts ought to
oyed (by him). Then the worldling would be Arhan.
‘matter of fact, he has not destroyed them entirely. The
says: Two persons do not fear from a roaring thunder,
and the Cakravartin king. Now this worldling also
not fear. The Arhan rejoices meither in the life nor is
in the death. This worldling also would be likewise.
n Upnuu, Isemgbmenbyﬂmwtpmldidmw
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e evident that the concentration that is related to the
d produces the truth-knowledge.

say that this person, pudgala reaching the region in the
ow ood of the first dhyana obtains lhe path of Arhan
.k ‘not ng the ion of the de: 1d, is not
From lh: saying of transcending the seven abodes, it is
that the first dhyina and its neighbour region are both
over. There is no any reason for saying that one reaches
neighbour region ( of the first dhyana ) and not the concentra-
the desire-world. If this Yogin has reached the ncighbour-
, why does he not reach the first dhyana. For this also
is no any reason. The Susima-Siitra says: * The first is the
ge in regard to the elemental status ( dharma-sthiti ) and
the knowledge on Nirvina. The idea of this saying is this:
“destruction of dsravas is not necessarily preceded by the
and voncentration; but on the other hand, having the
ge of the 1 status as dent the d ion of
'is sefred. Therefore we understand that the Yogin
ds all the dhyanas and concentrations. The Susima-
states for the sake of ding dh and
. In the SOtra there is no such ion as the
. It:saconstrucuvemcolbcuonofymnmcnm

Ihvepuwmnslysqummmcfue
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'195.  Four Comprehensions ( Pratisamvid )

is one k ledge breaking iricism in relation to
#sma, etc. It is mundane as it is in the form of vision
truths, and since it is proximate to the noble path it
proximate to the elemental status. Q. This knowledge
as the knowledge of the future contemplation in the
truth-vision. A. It will be stated later on that there is
of future contemplation; for when the dharma-
stics are broken up, no empirical mind lingers. There-
the path of truth-vision one does not cultivate the mundane

the Sotra are stated four comprehensions. They are:
ehension with ref to syllables or letters is d

sion. The same with reference to ruta, speeches is
: i s i T f

‘are in vogue in various quarters. It is said in the Sutra:
‘ogin should not adhere to the urban languages ( ]amzpada»-
i). In the ab of their employ the is
understandable. In the absence of letters the meaning
be expressed. This nirukti itself, being unstunted
ctible and bij is termed well-spoken (sub-
The Sutra says: There are four qualities of speech
rma): some speech conveys meaning but not
le; some is imperishable, but does not convey the
ome is of both the qualities and some lacks in both.
undmgofwordandsenme,thzoomprehmxod
import is the import-comprehensi
is an instrument to the speech. It




to deeds of the previou:
time the aggregates and
virtue of that cultivation

: is not taught in the
_ other supernormal




MARGA-SATYA SKANDHA 495

, of what dharma the knowledge arises? The Buildlu
says: There is some ifest element,

and born and there is some un-manifest element, un-
red, unproduced and un-born. It is said: * There are
s, manifested and unmanifested *. The first is affected
is, stay and decay, while the second is by their converse.
says: Things whether manifest or un-manifest their
|is termed cessation, Nirvana. It says: The matter is
nent, in its cessation exists Nirvina permanent, the same
be said upto consciousness. It is said in the Sttra: ‘ The
m is to be brought before one’s self *. If it is a non-entity,
is to be brought so? The Buddha in the Bahudhdtuka
ys: The wise discerns very well the manifest elements
the unmanifest elements as they are. The “un-manifest
it is the Nirvina. How can the knowledge of elements
y are be said to be non-entity? In the Sutras there is no
‘to the effect that Nirviina is a non-entity. Therefore we
tand that the statement that Nirvana is non-entity is your
idea-construction.

author replies: If, at the separation of the five aggregates
is still some other element existing known as Nirvina,
ina would not be the entire cessation of elements. If it

sudmlhesnm The Yogin perceives the characteristic

bandoned and perceives the ch istics of

Mnabandoned, lndxﬁmtsm“tuuid
theil
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substance. This will reply all your arguments about
truths. Since there exists the cessation of misery, the
that there is un-born, un-become, un-manufactured
ifest, etc. is not at all contradictory.
a-jiana:—By what knowledge one does not quarerl
this is termed arand-knowledge. Some masters say
maitri-citta, the mind of loving-kindness, on account
one does not harm the sentient beings. Some other
say that it is the practice of voidness due to which one
quarrel for any object ( vastu). Still some other masters
is a delightful mind towards Nirvina for the reason of
there is no opportunity for quarrel. Again some masters
it is pertaining to the fourth meditation. This is not
s0. The Arhan whose mind is cultivated by this
has nothing to quarral,
-jfiana: It is an unimpeded knowledge with reference
i The Buddha alone has possessed this knowledge;
'mly have it when they are presided over by the Buddha's

Pranta-kotika-jfiGna: This type of knowledge is when the
gaining the top and ad d knowledge as cultivated

tured by the practice of all mditations and concentra-

the complete mastery over the curlailment or
of his own life.

Six Supernormal Intellections ( abhijaa )
1) The Bodily potency (rddhi), (2) divine eye,
) discerning other’s thought, (5) reminiscence

e extifiotion’ of At

from his
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vine ear is not of wisdom-nature; it is termed the ear.
eye relies on the visible that is present; but the non-
knowledge is not so. It is said in the Exposition of the
The knowledge is a resultant of the actions done by

g beings. The visual consciousness has not this force.
(= experience ) about the non-sensuous con-
arises at the time of employing the visual consciousness,
, some material that is produced from the meditations
ncentrations is termed divine eye. Its size is similar to the
taraka of the eye-ball. Tt is situated along with the base of
Its number is two. It pervades all the quarters and

es them all. The creator only has it and not the created

(3) The same detail is applicable to the divine ear.

4) When the Yogin discerns the other’s thought, it is
ta-jiianam. Since the discernment of other’s mental states
stated here, the mental state is not separate element. The
rnment of other’s feeling, idea, ctc. is also paracitta-jiana.
-masters say: this knowledge is relied on the similar object,
B 1 d mind di the 3 T d mind and
va-tainted mind discerns the dsrava-tainted mind. That
; for, no argument is given by them. Some masters
relied on the present object alone. That also is not
in thought is relied on the future object, e.g. the
ring into a vitarka-freed concentration discerns that
“hi ging from the tration he will have
such vitarka. Some masters say: This knowledge does
path-truth-vision. That is incorrect. What harm
’ It is said: The Pratyeka-Buddha, ﬁlhﬁng

know the third i
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ted the thought of Tathagata, and as a result of this alone
ached him and said that the past Tathigatas’ modes
(iryapatha) are also likewise.

of the Remini of the former births
that it is effected together with the sign and jati, clan.
ce is so because it is distinct and vivid. When a
is well cognized, it is termed nimirta, sign. Jiti is
family, e.g. one says: This is your family and this is your
Since it indicates thé sign and clan both combined, its
ght (Jhana-darsana) is vivid. Thc past things ceased and
no more signs ( for ng ion). Neverthel

pable to understand them and hence it is marvellous,
person understands them through the guess of nimitta
t vividly do so as the Buddha’s disciples do. Therefore
d with jati and nimitta combined. Certain person employs
ce of the former births ( to know the past), and certain
discerns the past period through the wisdom born of
combined with the path, viz. ( Rebirth )—Consciousness is
by the formations. Of these two ( reminiscence and
the latter is superior. For, certain person (say, a

may understand eight thousand great acons; nevertheless,
not have this wisdom born of thinking. So he may
wrong view, viz. old-age-death come from this ( cause)
that there is no such thing. The person having the
of thinking combined with (the knowledge of)
‘does not have this wrong view.
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¢ masters say: All the Aryan paths are instruments for
of @sravas. The Shtra says: When Tathagata appeared
ld good men listened to the d:soourses went out from
pted moral life, dispelled their five hind

ion and realized the truth. All this is the mstmmmt
extinction of intoxicants, dsravas. Some masters say:
ous actions, charity, etc. are also its causal factors.
says: The charity given to the Yogin achieves the
soul-knowledge of the asrava-freed man. This is termed

Of this very dharma another name is the concentration
ble to the diamond. [Its diamond-nature is (evident)
e it roots out the concepts ( mimittas). Heretics have the
jons only. They do not secure this sixth knowledge

the 1-} ledge one d ys all the
and these concepts being absent, all the defilements are
Q. The concepts are ceased by means of the first
|-knowledge. What use will be of the second knowledge?
gh they ceased, they again arise and therefore the
 knowledge, etc. are needed. [If the ceased concept again
up, it will do so endlessly and hence no Arhan-path will be
No. There will be a final check. We see, e.g. the
being dried up, again springs up. However, there
an occasion when it has once stopped its flow, it will stop
that will be its final check. The concept also will be
the red-hot iron plate e.g. the black colour that
y spring up again. Whmthwwhw(ﬁuun
1 be its check of the black colour. Whe;
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the thinking wisdom nevertheless the Yogin investi-
five aggregates this way breaks up the soul-idea. There-
said that he reaches quickly the extinction of @sravas.
d supervision- ledge is: the are impar-
ery and l. Percziving the el by way of
ision of aggregates bases and elements he finds no any
e or advantage. Q. The phrase ‘impsrmanent and
expresses the danger and the phrase ‘ non-soul ’ expresses
(nissarana ). What is then necessity for the three-fold
n? A. The Yogin learns three wisdoms: first listening
and thinki isdom and subsequentl ion-

The above-said seven devices are brought under the
o wisdoms and three supervision-devices under the third

perseverances: Whichever knowledge breaks up
sm that is termed kganti. This perseverance exists in the
a, miirdhan, ksanti and the world-topmost dharma. Q. Yogin
towards the Buddha, Dharma, Order and morality, etc.
they not included and why the cight only stated?
use of their prominence, viz. proximity to the path, e.z.
rance of dharma towards the misery is for the purpose of
knowledge towards the same and so on. For, the Yogin
loys the thinking-wisdom favourable to the path and
ntly reaches the perceptive knowledge. For example,
hunter first finding the elephant foot-steps comes to
d that there is the animal and then he catches it. Like-
Yogin first guesses Nirvana through perseverance and
Wandmb:equenﬂymmit&eemfm
knowledge. Therefore, it is said in the Stra:

e and percziving thiswise he reaches the dsrava-

ety Athpsnza 3
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peech, right action and right livelihood. If he, on
of the third dhyana, meditation, etc. obtains the
, he will in future obtain the Joy Things of tlus
ould not then be possible. Th we und
is a future dharma If it does not exist, how will the
( or meditator) gain the fruits, meditation, concentra-
When the Yogin remains in the path-inferential
e (anvaya-jigna), he secures all the knowledges that
pught under the first fruit, as well as the concentrations.
50, he would secure the fruits by counting and counting.
not possible that he would secure all the fruits at the
his meeting with ( the first fruit). Therefore, we under-
that the meditation ( bhavand ) of the future ought to be
obtained ).
~ You have stated that a man is in possession of (the
and ten ) constituents. This is not vitiated ( by us); for
that the constituents, moral behaviours are gradually
and not simultancously. Therefore there is no any
. You have stated that certain things being gained,
of the same category are also gained. When the
ins misery-knowledge with reference to certain things
-knowledge-genus become gained. e.g. man-genus
) being obtained, the t ristic also is
;but:ns not that the h i b d
This also is to be expl-med like-

h:wghtundu‘tbﬁm!ofm:mlm-enm
Here mymplyuthu the dsrava-freed
- fallen in
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! person rolling on by way of unshakable release, does not con-
template on the mundane path in the nine dnantarya paths and
eight releasc-paths, but he does so in the ninth releasc-path;

while in a subtle mind, he docs not contemplate on every dsrava-

freed (knowledge). This and other similar statements become
baseless. Therefore you should cither state sound reason or
gonvince ( us in your proposition ). The lation is possibl
through that of the learner. At the time of remaining in the
stage of éigma, etc. he contemplates on all the higher roots of

| merit for the purpose of absolute higher up ad e

| a person who is engaged in repeated study of the Siitras has the

:: advantage of absolute clarification of the Stitras. Therefore, at

| the time of #yma-gata, etc. and till the extinction-knowledge,

contemplation on ecverything takes place. If it is not so, you
must state a sound reason ( for otherwise position ).

200. Ten Knowledges

They are: (1) Dharma-knowledge, (2) inferential-
knowledge, (3) discerning the other’s thought, (4) knowledge
gbout empiricism, (5-8) knowledge about the misery origin,

. cessation and the path leading to the cessation, (9) extinction-
Wedge and ( 10) non-origination-knowledge. (1) Dharma-
ledge is the same as that of present thing. The Buddha
sed Ananda: “ At this dharma looking through thiswise
ge d thi ; also d d thiswise in
et of the past and the future (things)”. Tt should be
d ptcsent-dharma—hlowledgc. Omitting  the present’, it is
said as Dharma-knowledge. The Sttra says: The ignorant
highly the present thing; while the wise the future.
The as well as the future sensual pleasures are the
f Mara, etc. In this and other places there is the expression
‘But here in this context is said only as Dharma-
the sake of brevity. s

-
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the misery the great Sastra-masters ( Vaibhisika )

knowledge about the past and future things alone is
wledge; the reason for this is not lacking. The Yogin
sted with the past, the future and the present things.
ﬁagust alone with reference to these things is just what is
the rise of truth-knowladge. Just as the present forma-
are misery, so arc the past and future formations also.
t knowledge does the Yogin understand the past and the
things as misery? If this knowledge also is the dharma-
ge, there are things past and future pertaining to the
formless-worlds and their knowledge also will be
knowledge. Thus there will be only dharma-knowledge
‘no guessing (anvaya) knowledge. If (you plead) there a
: knowledge in respect of things past and future pertaining
form-and formless-worlds, the same knowledge would be
able to things past and futurs pertaining to the desire-
also. ( Thus anvaya-knowledgz is necessary and applicable
understanding of things past and future pertaining to
spheres of existence). For this reason only the Abhi-
iikas say: therc are two elements prapti and aprapti and due
m the Yogin perceives the truth gradually (one after
). The misery pertaining to the desire-world is prapri
same of the form-and formless-world is aprapti. There-

two knowledges do not happen at one and the same
aprdpti-misery ( of other worlds ) is understood through

ledge, aprapti-misery of the desire-world will al

through anvaya-knowledge. : e
knowledge is the abandonment of fetters
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mation-el is the knowledge. To
tion is the cessation-knowledge. To rollow and
path from the lower end to the upper one is the path-

‘What is extinction-knowledge? It is so called because
es all the concepts. The concept that is abandoned
may arise again; but the extinction-knowledge
them utterly. The Sotra says: When one discerns
Il this is unreal concept and unreal notion alone, all his
s become extinct. The learner discerns that the soul is
al notion only. This soul-thought being utterly extinct,
extinction-knowledge. The Sitra says: Certain Arhan
 before the Buddha: I have none of those that are preached
. I have no perplexity with reference to the fetters. I am
 concentrated in my mind, and mindful of right behaviour;
sensual pleasures and other evils become no moré
ts in my mind. Since one grasps concepts, the fetters
and they are ceased when the concepts are abandoned.
s dwell in the idea of no-concept at the sight of
; nevertheless the idea of the soul may occasionally
them, e.g. a man seeing a post doubts whether it
Therefore the Arhan who is freed from perplexity
" ) it; since his mind oonsmnlly dwclls in (the sute
t; he first noticing the
soul on the five aggregates and then snbsequently apm
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ginated gains (this knowledge) and none else,
tient beings understand only the employment of con-
- If they somstimes obtain this knowledgs, then they
“internal ordinary folk ’.
201.  Forty-four Knowledges
‘The Siitra says: Forty-four knowledges are: Knowledge
the old-age-death, k ledge about its origination, know-
- about its cessation and knowledge about the path leading
on. The same four types of knowledge are to bz
in the casc of other causal links, viz. birth, becoming,
craving, fecling, contact, six bases, name and form,
i and formati (which work out 44
). Why is this? A. (The Yogin) enters into the
truth, ie. Nirvana through different doors. Certain enters
the door of the five aggregates, certain through door of
, bases, and causal links and certain through the
of the four truths, etc. This is deduced from the
g Stitra: For example, suppose a lord of the city is sitting

approaching carries the true message to the lord and
through the same route. Likewise other messengers
gh other doors and carry the message. Here the Yogin
to the lord of the city. The doors are expressions
is of the five aggregates, cighteen elements and
and other (devices). The pair of messenger is

serenity and insight ( Samatha-vipasyana). The
‘is the expression of Nirvina. The messengers
fferent doors, but they approach one and the
meditations on the aggregates, elements,
different doors and serve as devices for

Réhula, c.g. sitting in a solitary place

discerns thus: This
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ajority of heretics who are much * illusioned ' in
cause of things say that the cause of the worldly
n the nature of the world. Therefore, the Buddha
the cause (nidana) of those things. The statement
absence of birth no old-agz-death is found is for the
, definite law; e.g. (one says ): charity is the cause
the merit can be acquired by morality also. So
: A person of moral character is born amongst
masters say: birth is conditioned by old-age-death.
; birth is not conditioned by any cause. Therefore the
es miyama, a definite cause. This niyama is also
with reference to the past and future links in order to
doubt that the past things may vary from the present;
iod of the past man was immeasurable and their
similar to that of gods, etc. Likewise people may say
_cause of old-age-death of the past might be different
present one. Therefore miyama is to bz stated. The
be repeated in the case of future causal links also.

first six-fold knowledge is the elemental status-know-
¢ last (seventh) one is the Nirvina-knowledge.
old-age and death are continued in the stream of
they are said as: “ impermanent, manifest, product,

iginated, and extinction-ch ized and trans-

# ing the imper pect;

zed " .expresses the misery aspsct, and
o the Tvoid
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CORRIGENDA 571
a small the small
Loss less

of unmerit- of an un-
good conduct -conduct
Sundaka Sanduka
grieves grives
bhavaraga bhava riga
Co-Brahman-fa =
parsed perverse
non-soul soulless

, all -All .
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loss of what loss what
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torpor torper
kulam labham.varnam. kulam labham varpam
right path light-path
Stream of stream-
duhkha duhkh
born bore.
your tour
identical indentical
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arises arisen
Similes similies
is in
anifijya 4niniya
non-soul selfless.
promoter promotar
reclining redining
Co-Brahman-farer -farer?
Thiswise In this-



